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CHAPTER I 
INTRODUCTION 
1. The Problem of the Dissertation 
Some German biblical scholars1 in the past thirty 
years have attempted to relate the covenantal pattern of 
the Deuteronomic reform to the pre-monarchic, amphicty-
onic traditions of Northern Israel as they are found 
imbedded in the Elohistic strata of the Pentateuch. 2 
1. On the or1g1n of Dr-deuteronomy see the following 
works: A. Alt, "Die Heimat des Deuteronomium," 
in Kleine Schriften ••• , Vol. II (Mftnchen: c. 
H. Beck'sche Verlagsbuchhandlung, 1953), 250-75; 
K. Galling, "Das Gemeindegesetz im Deuteronomium," 
Festschrift fftr Berthelet (Tttbingen: J. c. B. Mohr 
/Paul Siebeck/, 1950), 176-91; "Das K6niggesetz im 
Deuteronomium," TLZ, 76(1951), 1J8; L. Rest, 
"Sinaibund und Davidsbund," TLZ, 72(1947), 1J1ff.; 
F. Dumermuth, "Zur deuteronomischen Kulttheologie 
und ihrem Voraussetzungen," ZAW, 70(1958), 59-
98; F. Horst, "Das Privilegrecht Jahwes: 
Rechtsgeschichtliche Untersuchungen zum Deuterono-
mium," in Gottes Recht: Gesammelte Studien zum 
Recht im Alten Testament ("Theologische Bttcherei," 
Band 12; Mftnchen: Chr. Kaiser Verlag, 1961), 17-
155. For further worl{s on this subject see the 
works cited in the bibliography, G. von Rad, M. 
Noth, H. J. Kraus, and w. Beyerlin. 
2. See chapter J for previous research in this area 
which has led to such a statement as that given 
above. See especially the work of G. von Rad, "The 
Form-Critical Problem of the Hexateuch," The Prob-
lem of the Hexateuch and other Essays, translated 
by E . W. Trueman Dicken from Gesammelte Studien 
zum Alten Testament, published by Kaiser Verlag, 
Mftnich, 1958 (New York: McGraw-Hill Book Com~ 
- 1 -
2 
If the origins of the Deuteronomic covenantal style are 
to be traced back to the latter half of the eighth 
century B. c. and previous to that to the northern 
Shechemite amphictyony, it becomes mandatory that the 
Israelitic faith be seen in a new light laying stress 
upon the role played by northern Israel in the de-
velopment of Israel's religious terminology and thought. 1 
Such a clarification of the role of northern 
Israel might be seen through a detailed study of the 
northern prophet Hosea, especially to determine his 
relationship to a usage of northern Sinaitic traditions. 
That Hosea 1vas related closely to specific northern 
traditions has been assumed by many scholars, but there 
has never been a specific study with this emphasis in 
mind . The importance of such a study has been indicated 
by Hurray Ne wman in his work on the Sinai Covenant 
tradition, The People of the Covenant: A Study of 
Israel from Moses to the JYionarchy, 2 and in a personal 
pany, 1966), pp. 26ff. 
1. See James Muilenburg, "The Form and Structure of 
the Covenant Formulations," VT, 9(19.59), .347-6_5. 
2. f·1. Newman , The Peo le of the Covenant: A Stud of 
Israel from Moses to the Monarchy New York 
Nashville: Abingdon Press, 1962), p. 186. Other 
indications of this relationship are cited in the 
works of J. Muilenburg , ibid. 
letter to the present writer dated February 6, 1965. 
Such a study may indicate Hosea's familiarity with 
important facets of the Sinaitic covenant traditions, 
especially the Gattung referred to by scholars as the 
"lawsuit of Yahweh," formulations indicating knowledge 
of the decalogue and its relationship to theophany 
and the covenant. The need for such a study of Hosea 
has been emphasized also by Delbert Hillersa 
The importance of the covenant idea to the 
prophets needs to be restudied, since in 
quite a number of places where the prophetic 
books, especially Hosea and Isaiah 1-39, do 
not explicitly mention •covenant• they 
nevertheless use rxpressions with parallels 
in treaty-curses. 
Therefore I will attempt to relate Hosea's usage 
of various forms of prophetic speech and his covenant 
terminology to the E tradition, pre-Deuteronomy, and 
Deuteronomy. In so doing I will attempt to reveal the 
3 
nature of the role of the covenant mediator, the nature 
of prophetic continuity, and the very origins of these 
traditions which play such an important role in Hosea's 
message. The need for such a dissertation on the re-
1. Delbert R. Hillers, Treaty-Curses in the Old Testa-
ment Prophets ("Biblica et Orientalia," N. 16; 
Romea Pontifical Biblical Institute, 1964), p. 88. 
lationship of E and the early northern traditions, 
Deuteronomy, and Hosea has been stressed in the 
dissertation of A. W. Jenks.1 Such an investigation 
will require a detailed study of the E traditions, 
their relationship with and development in the pre-D 
material of the Deuteronomistic historical books and 
to Deuteronomy. It will involve the isolation within 
4 
the book of Hosea of distinctive elements of the cove-
nant liturgy containing elements of a formula of prepa-
ration for covenant renewal, including (1) a threat of 
punishment and (2) a call to repentance and covenant 
renewal based upon the nature of the covenant God, 
Yahweh. 
The study will also necessarily include the con-
sideration of the Deuteronomic traditions in their 
pre-Jerusalem, northern forms among the prophetic 
circles who probably preserved and transmitted them,2 
1. A. w. Jenks, "The Elohist and North Israelite 
· Tradition," (Th.D. Dissertation, Harvard 
Divinity School, 1965), PP• 267, 268. 
2. For an excellent study of the relationship of Hosea 
to the Levitical circles see the work of H. w. 
Wolff, "Hoseas geistige Heimat," 'rLZ, 81 (1956), 
84-94 = Ges. Studien, 232-250. see-also the recent 
work of Eduard Nielson, "The Levites in Ancient 
Israel," Annual of the Swedish Theolofical 
I~stitute, Vol. III (Leiden: E. J. Br 11, 1964), 
1 -2?. Another important work is G. von Rad, 
as well as a study of the present literary structure 
of Deuteronomy which contains a theological modi-
fication of the covenant liturgy form. 
This investigation of the Book of Hosea also may 
enable us to give a clearer concept of the prophetic 
continuity which would account for the continuance of 
the Sinai tradition dur~g the age of Hosea down to 
the Deuteronomic reform of Josiah. And with such 
clarification may come further knowledge concerning 
the origin of the prophets' legal terminology, i.e. 
whether or not Hosea's statements are derived by him 
both from legal forms in the Israelitic cultus, 
particularly the festival of the New Year which 
provided the occasion for covenant reaffirmation, or 
from the secular legal practices. Further, it may 
elucidate the prophets' relationship to the cult, 
which is an important factor in accounting for the 
5 
hearing given to the prophets and for the preservation 
and remembrance of their words. 
Studies in Deuteronom¥, trans. David Stalker 
("Studies in Biblical Theology"; London: 
SCM Press, 1956). 
6 
2. Definitions and Limitations 
Primarily the purpose of this dissertation is to 
show the relationship of the Book of Hosea with the 
covenantal tradition taken as a whole. I will not 
attempt to prove the so-called two-covenant theory held 
by such scholars as L. Rost and M. Newman.1 I concur 
with others such as w. Beyerlin2 that both the Northern 
and Southern traditions stem from a common core, but 
undergo various differences during their development. 
This limitation means further that it is not my purpose 
or task to consider the complete isolation of a dis-
tinctive, Elohistic covenant liturgy in connection with 
the study of Hosea. However, I do believe that it is 
possible to isolate enough of the Elohistic or Northern 
traditions in Exodus and their continuation in Northern 
Levitical or prophetic circles to show the relationship 
of Hosea to the distinctive covenant development as it 
occurred in the North and the place of Hosea in the 
prophetic continuity at various cultic sites. 
1. L. Rost, "Sinaibund und Davidsbund," TLZ, 
72(1947), pp. 131ff.; M. Newman, The-people 
of the Covenant. 
2. w. Beyerlin, Origins and History of the Oldest 
Sinaitic Traditions, trans. s. Rudman from 
Herkunft und Geschichte der £1testen Sinaitradi-
tionen, (1961) by permission of J. c. B. Mohr 
(Paul Siebeck), T~bingen (Oxforda Basil Blackwell 
1965). 
7 
J. Previous Research in the Field 
Specific detailed studies of Hosea are to be found 
in the commentary on Hosea by H. W. \volff .1 This worl{ 
also contains an excellent bibliography for each chapter 
of Hosea. 
An excellent form-critical study has been done by 
M. J . Buss .2 In this work he gives detailed analy-
ses of form-critical work done up to 1958. Although 
he touches upon the importance of the cult, his main 
interest is in the development of the book as poetry 
and narrative. There is no detailed mention of the 
covenant nor the relation of the material in Hosea to 
the E tradition, Deuteronomy or vassal treaties. Yet 
he realizes that Hosea is dependent upon tradition 
since much of Hosea 's work is standardized. 
His detailed study of chapters 4-14 leads to 
an emphasis upon the passages of threatening and those 
concerned with hope. His main conclusion concerning 
1. H. W. \.Jolff, Dodeka ro he ten 1: Hosea ( "Bi bli scher 
Kommentar Altes Testament," Band XIV 1; Neukirchen: 
Neukirchen Verlag, 1961). 
2. M. J. Buss, "A Form-Critical S tudy in the Boo k of 
Hosea" (Ph.D. Dissertation, Department of Old 
Testament, Yale University, 1958). (On file, 
School of Theology Library, Boston University . ) 
these passages is that; 
the style and vocabulary of negative words 
have been shotm to be connected with the 
form of curses a gainst enemies, while the 
positive declarations reflect the tradition 
of cultic address of the holy community.! 
8 
His work, along with that of Wolff, gives an excellent 
introduction into the detailed work necessary for 
making significant progress into the complexities of 
the text of Hosea. 
An excellent general summary of recent research 
in prophecy, aside from the works already mentioned, 
is the book by R. E . Clements, Prophecy and Covenant.2 
A recent commentary upon the Book of Hosea has 
been written by James M. Ward.3 As the title indicates 
this work is essentially concerned l'li th the theolog ical 
implications of Hosea and their significance.4 \<lard's 
major emphasis is upon the nature of Yahweha his 1-1rath 
and love for his people Israel who are united with 
him in a covenantal relationship. Ward shows how this 
1. 
2. 
J. 
Buss, ibid., p. 229 
R. E . Clements, Prophecy and Covenant ("Studies 
in Biblica l Theology," No. 43; London a SCM 
Press Ltd., 1965). 
J. 1~1 . \·lard, Hosea a A Theological Commentary 
(New Yorka Harper & Row, 1966). 
4. Ibid., p. xv. 
9 
tension between God's wrath and his love for Israel is 
found throughout the Book of Hosea. He states that 
God's judgment must precede God's forgiveness , but 
that this judgment does not negate God's ultimate 
restoration of Israel.! Ward also shows that Hosea 
always sees Israel's future restoration and Israel's 
present situation in light of Israel's past, especial-
ly the events of the Exodus and the wilderness wander-
ing s and the traditions of anti-kingship and anti-
idol worship. 
The present dissertation, although it presupposes 
many of the views of vlard' s work, differs essentially 
from his work in the following number of pointsr 
(1) Although he makes reference briefly to the 
r1b concept,2 he does not relate it to the work which 
has been done on prophetic forms of speech as we will 
do in chapter 2 of this present work. His position 
could be reinforced by a study of the work of H. 
A Huffman and J. Harvey as to the importance of the rib 
concept. These terms are related essentially to ancient 
treaty-making and court procedure found in Hittite and 
Akkadian sources. 
1. Ibid., pp. 18,31ff., 57-59, and 194ff. 
2. Ibid., pp. 82ff. 
10 
(2) Although he emphasizes the importance of 
Hosea's usage of Israelitic traditions, he does not 
study the origins of these traditions and their usage 
in the E tradition, pre-Deuteronomy, and Hosea. Nor 
does he discuss in any detail among what circles these 
traditions were preserved. This factior is especially 
seen in his major emphasis upon the judgment and pro-
mise theme found throughout the Boolc of Hosea. Not 
once does he discuss the origins of this concept. He 
certainly could have illuminated this concept by show-
ing that blessings and cursings lie at the heart of 
the covenant relationship itself. He does not trace 
the development of this concept of the nature of God 
to its early usage in the rtb concept and covenant 
renewal as we find it in earlier portions of the E 
material and pre-Deuteronomy. These origins have been 
illuminated especially in the works of w. Beyerlin, 
J. Harvey, and A. ~l] eiser.l At no point in Ward's work 
does he go into any detail concerning the relationship 
1. Concerning W. Beyerlin and J. Harvey see chapters 
2 and 3 below·; on A. \<J eiser see chapter 3 below. 
Concerning the importance of the new Exodus 
and the new entrance into the promised land 
having early orig ins see the summary of the 
thought of G. E . \'Jright and F. f-1 . Cross, Jr. , 
in chapter 3 below. 
11 
of Hosea to E and pre-Deuteronomy nor any discussion of 
the circles which have preserved these traditions. 
(3) Further, Ward does not go into detail con-
cerning Hosea's usage of cultic terminology to attack 
Israel and the cult of Israel. There is no discussion 
of Hosea's relationship to the cult nor essentially of 
the role of covenant mediator. Only once does he touch 
upon the importance of this role when he writesa 
Who were the children who could come to the 
Lord when he called a new people to himself? 
They were whoever would respond when he called. 
Were they the survivors of the dying kingdom, 
g iven another chance to be faithful? Were 
they their descendants? Hosea did not say, 
of course, and we should not force an answer. 
The children of God are those who respond, 
whoever they may be, whenever he calls. It 
was Yahweh who would call, that is, the Lord 
of the ancient covenant, the savior known from 
the first exodus. Therefore, his call would 
be mediated by men who stood in the covenantal 
tradition and who knew him from what he had 
done. The voice of the prophet, speaking out 
of that tradition, was the only necessary 
condition for the fulfilment of Hosea's pro-
mise. Only the future could tell who would 
respond in faith to the prophet's speaking .1 
In this passage he has barely touched upon the importance 
of the role of the prophet as covenant mediator and the 
continuity of the prophets. 
(4) He never goes into any detail concerning 
1. Ibid., p. 206 
12 
Hosea's relationship to the Decalogue and the Covenant 
Code e x cept in an additional note. 1 Yet he is rather 
scep tical of any direct relationship between Hosea and 
the Decalogue. He does not go into enough detail in 
his study of the Sinai Covenant and the nature of the 
laws which resulted from it. 
(5) There is a serious lacking of any considera-
tion of form-critical problems in Ward's work. He 
does not discuss the question of units, the difference 
between divine and human speech, prophetic or related 
styles, or the interrelationship between individual 
patterns of expression. 
My dissertation therefore will differ essentially 
from the work of Ward. I am not attempting to WTite 
a theology of Hosea proceeding chapter by chapter. I 
am attempting to relate Hosea's usage of various forms 
of prophetic speech and his covenant terminology to the 
E tradition, pre-Deuteronomy, and Deuteronomy. And in 
so doing I will attempt to reveal the nature of the 
role of the covenant mediator, the nature of the prophetic 
continuity, and the very origins of these traditions 
which play such an important role in Hosea's message. 
1 • Ibid., up. 243-245. 
---- . 
13 
In other 1>1ords, I will be attempting to illuminate the 
very factor which vlard sees as having the utmost 
i mportance in Yahweh's continuing plan for Israela 
the covenant mediator who proclaims God's message and 
who somehow incarnates God's purpose and nature in 
such a way as to call God's people to return to him. 
4. The fil ethod of the Dissertation 
In order to elucidate the various forms of pro-
phetic speech and their origins I will make a detailed 
study in the second chapter of various scholars' views 
concerning the forms of prophetic speech. This study 
will entail an examination of those scholars who 
maintain that the prophetic forms of speech are re-
lated to the secular legal procedure at the gate in 
contrast with those scholars who emphasize a relation-
ship of these forms of speech with cultic usage, 
especially cultic ceremonies of covenant renewal. By 
making such a study~ I will hope to discover the usage 
of these forms of speech in the various pre-D, E , and 
Deuteronomic passages of the Bible thereby developing 
guidelines and standards for judg ing whether or not 
there is a similar usage in the Book of Hosea. By 
discovering the origins of these various forms of 
prophetic speech, their relationship to the cult, 
especially the service of covenant renewal, we should 
14 
gain a definite stance for a detailed study of Hosea to 
be pursued in chapter 4. 
In the third chapter of this dissertation we will 
examine in detail the VaTious traditions found in E. 
These traditions will include (1) the Patriarchal tra-
dition, (2) the Moses tradition including the role of 
the prophetic office, (3) the Exodus (election) tradi-
tion, the Desert tradition, Wilderness Wanderings, and 
Landtaking tradition, (4) the S inai Covenant tradition, 
and (5) the anti-kingship tradition. The latter portion 
of this chapter will contain a study of the use of thes e 
traditions in pre-D and Deuteronomy. By our examination 
of these traditions as they are found in E, pre-D, and 
Deuteronomy, we will deduce further criteria for our 
examination of Hosea. These criteria should enable us 
to see the rela tionships among Hosea, E, pre-D, and 
Deuteronomy. Further by our examination we should 
have criteria to elucidate and illuminate Hosea's re-
lationship to the cult, the service of covenant renewal 
and the continuity of the prophetic office of covenant 
mediator. 
Our studies in these two chapters should reveal 
the basic forms of prophetic speech used by the 
covenant mediators during amphictyonic times as they 
are found in pre-Deuteronomic passages as Judges 
6-8 , I Samuel 7, 12, and Deuteronomy 32 and such E 
passages as Joshua 24, Exodus 19, 3b-8. By our study 
of these forms and the traditions connected with them 
we should gain definite forms of speech and tradition 
viewpoints to look for in Hosea which would indicate 
15 
either Hosea's relationship to E , pre-D, and Deuteronomy 
or lack of relationship to them. 
Throughout this dissertation we will follow certain 
basic exegetical procedures. These procedures can be 
visualized in definite steps although the steps are 
interdependent. This factor is shown especially in the 
help which is g iven to textual criticism by categories 
discovered by form-criticism as covenant formulations. 
Nevertheless, the basic exegetical procedures include 
the following a 
1. Establishment of the text of the passage 
(textual criticism). To establish the nearly original 
form of a text one must use the various versions 
including the Hebrew Masoretic text,1 the Septua-
1. See F . Kenyon, Our Bible and the Ancient Manuscripts 
(2d. ed., New York, 1958), M. Noth, Die Welt des 
Alten Testaments, Vierter Teila "Der Text des Alten 
r estaments" (Berlin, 1953), pp. 237-290. B. J. 
Roberts, The Old Testament Text and Versions (Car-
diffa University of Hales· Press, 1951), D. \!l inton 
Thomas, "1r he Textual Criticism of the Old Testament" 
in The Old Testament and Modern Study, H. H. Rowley, 
16 
g int,1 etc. Such research will be based upon careful 
l{nol'rledge of the textual critical work that has been 
done previously, especially the work done in the field 
of the minor prophets. 2 
2. Linguistic analysis of the text. What is the 
ed. (Oxforda Oxford University Press, 1951), pp. 
238-262. 
1. On the importance of the LXX see F. r11 . Cross, Jr. , 
"A New Qumran Biblical Fragment Related to the 
Orig inal Hebrew Underlying the Septuag int," 
BASCH, 132(December, 1953), 15-26; "The History 
of the Biblical Text in the Light of Discoveries 
in the Judean Desert," HThR, 57( 0ctober, 1964), 
281-299; "The Oldest Man'U'S"Cripts from Qumran," 
JBL, 74(1955), 147-172; The Ancient Library of 
Qumran, Chapter IVa "The Old Testament at Qumran," 
(2d ed., Anchor Books, 1961). See alsoP. Katz, 
"Septuagintal Studies in Mid-Century • • ." in 
The Background of the Ne111 Testament and Its 
Eschatology, eds. Davies and Daube (Cambridge, 
1956): F. G. Kenyon, The Text of the Greek Bible, 
(London a Duckworth, 1937), H. Orlinsky, "The 
Septuagint--Its Use in 'I'extual Criticism," BA 
9(1946). pp. 21-34. --
2. See such important works as those of G. R. Driver, 
"Linguistic and Textual Problems; Minor Prophets," 
JThS, XXXI X(1938), 154-166, 260-273, 393-405; 
"Problems of the Hebrew Text and Langyage_," in 
Alttestamentliche Studien Friedrich Notscher zum 
60 Geburtstag gewidmet, ("Bonner Biblischer Beitrage," 
Vol. I; Bonna Peter Hanstein. 1950), pp. 46-61; 
Gaylord Patterson, "The Septuagint Text of Hosea 
compared with the Masoretic Text," Hebraica 
VII(1890-1891), 190-221; H. S. Nyberg , "Das 
Textkritische Problem des Alte Testament am 
Hoseabuche demonstriert," ZAH, LII(1934 ), 241-54; 
Studien zum Hoseabuchea Z~eich ein Beitrag zur 
KlKrtmg des alttestamentlichen Textkritik 
( Uppsala, 1935). 
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basic meaning of words and what grammatical structures 
are involved based upon the study of lexicons1 and 
grammars.2 
J. Analysis of literary form (Gattungsforschung ). 
In this step we will determine whether or not passages 
are prose or poetry. If prose, whether or not saga, 
law, historiography, etc. If poetry, whether or not a 
hymn or an oracle. The interpreter must ask what use is 
made of the type and its function in its context. Also 
he must consider whether or not the type is original 
(primitive) or adapted? In the prophetic oracles we 
will be looking for legal language (lawsuit), battle 
hymns, covenant formulations, blessings and curses, 
language of holy war, etc. 
4. Analysis of the setting of the text (tradition 
and literary criticism). Here we must determine the 
historical (theological, cultic, etc.) setting of the 
1. See L. Koehler-W. Baumgartner, Lexicon in Veteris 
Testamenti Libros, (Leiden, 1953), Gerhard 
Lisowsky, Konkordanz zum hebraischen Alten Testa-
ment (Stuttgart• Privilog. Wurtt. Bibelanstalt, 
1958), and s. Mandelkern. Veteris Testamenti 
Concordantiae Hebraicae at ue Chaldaicae (Graz, 
1955, Neudruck der Ausgabe von 1937 • 
2. E. Kautsch. Gesenius' Hebrew Grammar, (2d English 
edition revised in accordance with the twenty-
eighth German edition/1909/ by A. E . Cowley) (Ox-
ford• The Clarendon Press, 1910, reprinted in 1960). 
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author's composition. At this point we must examine 
basic influences upon the author's work, whether they be 
Israelitic sources or foreign sources. Thus one must 
take into account ancient Near Eastern legal forms, 
modes of speech, and covenantal formulations and their 
usage throughout various portions of the Old Testament. 
If the author is using traditional material what is its 
source? Why did he use it? What is the history or 
culture in the various states of its development? 
These questions can only be answered by comparing the 
passage under consideration to related portions of the 
Old Testament which have a similar traditional usage or 
similar phrasing, and thereby will throw a clarifying 
light upon the passage. 
5. Exegesis proper. Here one must ask what the 
words of the passage and the passage as a whole mean to 
the author or the editor who put it in its present or 
final form. Also it must be ascertained how the words 
of the passage were understood by the people who heard 
them, and finally, the community of faith which preserved 
them. 
Form-critical and tradition-critical investigation 
of the Old Testament has made great progress since the 
studies of H. Gunkel more than sixty years ago. The 
great wealth of Mesopotamian matterial which he possessed 
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can be supplemented today with new findings from Ugarit 
and other areas of the Northwest-Semitic world. Such 
findings have increased our knowledge of archaic theo-
phanic imagery, ancient Hebrew poetry, mythological 
language, covenant formulations, and renewal ceremonies. 
And the new language studies, especially Ugaritic and 
Akkadian, have enabled us to gain insights from texts 
which remained obscure when examined only from a textu-
al-critical form or manner. 
Thus after a text is established one must note the 
different types of style, the terminology used and its 
relationship to other parts of the Old Testament. One 
must note the close relationship between the E style 
and Deuteronomy and Hosea and their relationship in 
form to the vassal treaties of the ancient Near East 
and the language of theophany. For this reason the first 
part of the dissertation is involved in attempts to clarify 
some of the important factors in Israel's tradition 
which are most likely to appear in such a prophet as 
Hosea, especially to show the progress which has already 
been made in the study. After these areas have been 
clarified, we propose to draw from them criteria which 
would determine whether or not there are within the 
passages of Hosea portions which reflect an E type of 
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covenant formulation. 1 
Therefore we will basically be looking for termin-
ology, style, and structure which will indicate know-
ledge of the decalogue (and legal terminology connected 
with it), as it is found in Exodus and the Selbstvor-
stellungs formula ('I am Yahweh'), a formula which 
points to two contextsc the vassal treaty and the 
language of theophany. Thus a chain of motifs linking 
the decalogue and the covenant (patterned on the vassality 
treaty) with its threatening and warning r~b and must 
be joined in the Book of Hosea to validate the thesis 
that Hosea is using traditions related to the Elohistic 
covenant (or E traditions), pre-Deuteronomy, Deuteronomy 
and the Deuteronomic history. 
1. For excellent summaries of the interpretative task 
see Ivan Engnell, "Methodological Aspects of Old 
Testament Study," SuPplements to Vetus Testamentum, 
Vol. VII (Leidens E . J. Brill, 1960), 13-JO, 
especially pp. 22,23; and Eduard F.aller, "On the 
Interpretative Task," Interpretation, XXI(1967 . , 
pp. 158-166, especially pp. 164, 165, 166. 
CHAPTER II 
THE FORMS OF PROPHETIC SPEECH 
1. Introduction 
With the advent of the research of Hermann Gunkel 
(1862-1932) a new era began in the study of the prophets.l 
Previously the work of Vlellhausen was dominant in this 
sphere of prophetic research. The Wellhausean emphasis 
was upon a psychological analysis of the prophets• 
personalities and their historical 'Orientation. The 
major points of this viel'T are given by Kraus: 
1. Der Prophet ist der sch8pferische Genius, 
der in eine Welt des naturgebundenen Kultus die 
sMtze eines ganz neuen Ethos hineinwirft. 
2. Der Prophet ist der Exponent des echt 
G8ttlichen aberhaupt. Diesen zweiten Satz 
versteht man soglelch, wenn man in 1tlellhausens 
"Prolegomena zur Geschichte Israels" liest: 
"Das gehort zum Begriffe der prop,hetischen, der 
echten Offenbarung, dass Jahve, Hber alle 
ordnungs gemMsse Vermittlung hinweg, sich dem 
Individuum mitteilt, dem Berufenen, in welchem 
der geheimnisvolle und unzergliederbare Rapport 
energisch 1'lird, \'mrin die Gotthei t mit dem 
r·1enschen steht. Losgetrennt vom Propheten in 
abstracto, gibt es keine Offenbarung; sie lebt 
in seinem gottmenschlichen Ich. Eine Synthese 
1. H.-J. Kraus, Geschichte der Historisch-Kritischen 
Erforschung des Alten Testaments von der 
Reformation bis zur Gegenwart (Neukirchen: Verlag 
der Buchhandlung des Erziehungsvereins, 1956), 
pp. 326-329. 
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scheinbarer Widerspr~che entsteht dadurch: 
das Subjek tive im h~chsten Sinn, erhaben fiber 
alle Satzungen, ist das in Wahrheit Objektive, 
das ~ttliche". Diese Interpretation des 
Prophetischen ist charakteristisch f~r die 
a lttestamentliche Wissenscha ft am Aus gang des 
1 9 . Jahrhunderts.1 
Gun kel's emphasis was not only on the psychological 
and h istorical, but a lso on the literaturgeschichtliche 
Arbeitsweise. He emphasized that the prophets were not 
mere wr i ters, but Redner or speakers for Yahweh, thereby 
empha s izing the fact that they spoke in short forms of 
s peech which they had taken from many areas of secular 
and reli g ious life: promise and threat, a recounting of 
sins, admoni t ions, Priestly torah, historical retrospec-
tio~ disputation, songs of all kinds, short lyr ical 
passages, liturgies, parables and alle gories.2 The 
basic form of prophet i c speech stressed by Gunkel was 
the judgmen t a gainst forei gn nations ( Gerichtsrede) con-
s i sting primarily of Scheltrede (reproaches); however, 
he reco gnized the judgment a gainst Israel which in-
elude d both the reason for t h e announcement and the sta te-
ment of judgment itself (Drohrede and Scheltrede). 
1. Ibid., PP • 326-327. 
2. For a discussion of Gunkel and prophetic forms of 
s peech see C. Westermann, Basic Forms of Pro uhetic 
Speech, trans. H. c. White (Philadelphia: The 
Westminster Press, 1967), pp. 23-31. 
2.3 
Gunkel's views were followed and elaborated upon by 
H. Gressmann1 and J. Begrich.2 Begrich distinguished 
between Appellationsreden, the actual Gerichtsreden which 
tell of a proceeding, and the address of the Richters. 
He discerned their origin in the field of the profane or 
secular Gerichtshandlung by showing similarities in the 
prophetic law address to addresses given in the profane 
Hebraic legal community. 
A further development is brought out in the work of 
L. Kohler, who, basing his case upon Babylonian examples, 
emphasized the role of the prophet as a messenger of God • .3 
Out of this interest in the forms of prophetic 
speech, their origins and Sitz im Leben, two major schools 
1. 
2. 
,3. 
Ibid., pp. 26ff. Westermann sees the accusation and 
the announcement of judgment as being one form of 
speech. 
H. Gressmann, "Prophetische Gattungen," in Der 
Messias (Gottingen, 1929), Bk. II. Also see--
c. Westermann, Basic Forms ••• , pp • .31-.34 
J. Begrich, Studien zu Deuterojesaja (B.W.A.N.T., 
n. 4; 19.38). 
" " L. Kohler, D e hebraische Rechts emeind , part of Der 
hebrM.ische Mensch (T bingen, 195.3): "Foremen und 
Stoffe," in Deutero·esa a stilkritisch untersucht 
(Giessen, 192.3 , pp. 102-105: "Der Botenspruch" in 
Kleine Lichter (Zurich, 1945), pp. 1.3-17. K8hler is 
discussed in c. Westermann, Basic Forms ••• , pp • 
.36-40. 
o f though t have developed: (1 ) that these Gattungen 
stem f rom profane Rechtsleben and (2) that they stem 
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from the realm of the cult. The latter view is represent-
ed by s . Mowinckel 1 and E. W~rthwein. 2 W~rthwein came 
to the conclusion that there was a Gerichtsliturgie in 
the Israelitic cult in which a cult prophet spoke the 
g~ttlichen Anklagen in the name of Yahweh. 
This thesis has been repudiated by many scholars 
including Franz Hesse3 and H. J. Boecker. 4 Hesse 
believed there were cultic prophets, but that their 
duty as Heilsnabi was to proclaim judgment upon Israel's 
enemies. He saw the c l assical prophets as taking over 
t his judgment form and using it outside the cult to bring 
judgment upon Israel itself. Boecker, however, on the 
1. s . Mowinckel, Prophecy and Tradition (Oslo, 1946), 
and Psalmenstudien, Vol. III: Kultprophetie und 
Prophet1sche Psalmen ( Kristiania: Dybwad, 1923). 
2. E . \v~rthwe1n, "Der Ursprung der prophetischen Ger1chts-
rede," ZThK, 49 ( 19 52), 1-15; "Kul tpolemik oder 
Kultbescheid? Beobachtungen zu dem Thema 'Prophetie 
und Kult'," in Tradition und Situation: Studien zur 
alttestamentlichen Prophetie, E. Wffrthwein and 
o. Kaiser, editors (~ttingen: Vandenhoeck & Ruprecht, 
1963), 115-131; "Der Sinn des Gesetzes im Alten 
Testament," ZThK, 55(1958), 255-270. 
3. F . Hesse, "Wurzelt die prophetische Gerichtsrede im 
israelitischen Kult?" ZAW , 65(1953), 45-53· 
4. H. J. Boecker, Redeformen des Rechtslebens 1m Alten 
Testament (" Wissenschaftliche Monograph1en zUm Alten 
und Neuen Testament," Band 14; Neukirchen: 
Neuki rchener Verlag , 1964). 
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basis of a comparison of the forms of address in the 
profane legal sphere with the Gerichtsreden of the 
prophets, concluded that the Gerichtsreden in the 
prophets must be seen as having been taken from the pro-
fane address forms of the Hebrew legal community. 
Therefore we not only must examine this problem 
form-critically, but also we must take into considera-
tion tradition history.1 Wllrthwein has not fully proven 
the cultic origin of prophetic forms of speech; nor has 
Boecker's profane-history hypothesis proven satisfactory. 
One must account for the presuppositions which made poss-
ible the development of prophetic forms of speech from 
the profane sphere. One must realize that the prophets 
lived amidst the historical traditions of Israel 
which they actualized in their proclamations. 
1. 
2. The Relation of the Prophetic Forms 
of Address to the Profane 
and Cultic Sphere 
Cf. w. Beyerlin, Die Kulttraditionen Israels 
" in der Verkundigung des Propheten Micha ("Forschungen 
zur Religion und Literatur des Alten und Neuen 
Testaments," n. 54; G8ttingen a Vandenhoeck & 
Ruprecht, 1959), and G. Fohrer, "Tradition und 
Interpretation im Alten Testament," ZAW, 73{1961), 
1ff. See also E. Scherer, Unpers8nli~formulierte 
frophetische Orakel, drei Formen prophetischer Rede 
Published Inaugural-Dissertation, Kirchlichen 
Hochschule Berlin, 1964), p. 8, concerning the need 
for both Form-critical and Traditio-historical 
investigations. 
It is our purpose here to review in detail the 
arguments of the profane viewpoint and the cultic 
viewpoint by giving the view of the major holders of 
each position. It would seem that both extreme views 
are one-sided. A similar attempt ~s been made by 
Waldow1 and others whose views we shall examine. In 
so doing we may be able to develop lines of thought 
which will help us to investigate the forms of 
prophetic speech used in Hosea. 
i. The Profane Viewpoint 
The profane or secular viewpoint is best rep-
resented today by four major German scholarsa H. J. 
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Boecker, E. Gerstenberger, H. w. Wolff, and c. Westermann. 
(1) H. J. Boecker in his book, Redeformen des 
Rechtslebens 1m Alten Testament, outlines in detail the 
basic forms of speech used in the legal procedure in 
everyday Israelitic life. He begins his work with a 
discussion of forms of speech used by the accuser and the 
accused even before the formal legal procedure can take 
place. Such pre-legal forms include the followinga 
(1) after the question concerning who did the evil deed 
1. E. von Waldow, Der Traditionsgeschichtliche Hinter-
grund der Prophetischen Gerichtsreden ("Beihefte 
zur Zeitschrift fllr alttestamentliche Wissen-
schaft," n. 85; Berlina Alfred Topelmann 
Verlag, 1963). 
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under discussion, follows the demand to give the accused 
upl (II Sam. 14a5ff.; Judg. 6:30; Judg. 19:20; Judg. 20: 
4-7). (2) This step is followed by address forms of 
11 
a pre-legal rib involving both (a) Die Beschuldigungs-
formel2 (Accusation speech) (Judg. 8:1-3; Neh. 13:15-
22; II Sam. 12al9-23; I Kgs. 1:6), and (b) an appease-
ment speech by the accused (Die Beschwichtigungsformel)3 
(I Sam. 17a28, 29; Jer. 8:6; I Sam. 20:32; II Sam. 24:17). 
(3) The third major step in the pre-legal procedure 
consists of address forms with the purpose of preventing 
further formal legal procedures (Streitverhinderungsformeln)4 
(Josh. 22:9-34; Judg. 21:15-23). Boecker points out 
as a good example of this entire procedure the exchange 
between Laban and Jacob found in Genesis 31:25-42. He 
concludes by stating: 
1. 
2. 
J. 
4. 
In Gn. 31 '5-42 lernten wir drei verschiedene 
Rechtsvorgange mit je anderem Rechtsfall und den 
entsprechend anderen Redeformen kennen. Der 
erste Abschnitt wandte unseren Blick noch einmal 
auf die Beschuldigungsrede und ihre vorgerichtliche 
Beschwichtigung (V. 28-JOa. 31). Der zweite 
" fuhrte uns mit seinen Redeformen von der Beschuld-
igung bis zur Anklageerhebung des Beschuldigten 
(V. JOb. 32-35). Der dritte hatte seinen Platz 
wieder vor dem ordentlichen Prozess, zeigte aber 
Boecker, Redeformen • • • , PP• 2lff. 
Ibid., pp. 26ff. 
Ibid., pp. 3lff. 
Ibid., PP• 34ff. 
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~n der Form der Appellationsrede ebefalls den 
Ubergang von der vorgerichtlichen 
Auseinanderfetzung zum ordentlichen Prozess 
(V. 36-42). 
If these attempts do not lead to a settlement of 
the dispute, the pre-legal procedure continues with 
addresses of appeal (Die Appellationsreden) which are 
still in the •private• sphere, but contain in themselves 
a call to enter into legal dispute before the elders of 
the community at the gate of the city (see I Sam. 24a3: 
Judg. 11a27b: Gen. 31a37b). Two forms are possible 
herea (1) the appeal of the accused (Die Appellation 
des Angeschuldigten) 2 (Gen. 31a36: Judg. 11a12; Jer. 2a5: 
I Sam. 24a10-12a; Judg. 11a15-27a; Jer. 2a6b-7: and 
Isa. 4Ja21-28). It is interesting to note that in 
Boecker's discussion of Jer. 2•5-9 he considers this 
passage as an appeal of the accused, Yahweh, not as an 
Anklage as do W~thwein and Huffmon.J In these verses 
Yahweh defends himself by listing what he has done for 
Israel in the past. By v. 9 the accused, Yahw·eh, has 
become the accuser who proclaims his Anklage. Boecker 
1. 
2. 
J. 
Ibid., pp. 44-45. 
Ibid. , pp. 48 
II Ibid. , pp. 52-53. Wurthwein, "Der Ursprung • • • , " 
ZThK, 49( 19 52), pp. 5ff., and H. B. Huffmon, "The 
covenant Lawsuit in the Prophets," JBL, 78(1959), 
pp. 57ff. -
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shows in Jeremiah 2a5-9 and Isaiah 42:22-28 how the prophets 
in their role as spokesmen for Yahweh have taken over 
forms of speech known in the profane legal sphere. 
He concludes that the prophet's Scheltrede stems from 
the profane Anklagerede. (2} The second form of 
appeal is that of the accuser himself (Die Appellation 
des Beschuldigers)1 (I Sam. 26a15ff.; Jer. 26:8-10; Gen. 
16:5). Through these appeal addresses the step from 
the pre-legal to the legal situation of the law court 
has taken place. Now the statements of both parties 
stand to be judged by the elders. 
Therefore, in the second part of his work Boecker 
turns to the two major forms of speech used in the 
actual legal procedure itself. (1) The first form of 
speech is the address of the accuser (Die Anklagereden) 2 
(Jer. 26:11; II Sam. 19:22; I Kgs. 21a13; Deut. 21:20; 
Deut. 22a14; I Kgs. 3:17-21). Important prophetic texts 
cited are Isaiah 1a2b-3, 5z3b-4, Jeremiah 2:11 and 3a3-15, 
in which Yahweh is both the accuser (Anklager) and the 
Judge (Richter). Boecker sees, however, in this duality 
no indication that these passages or the prophets should 
be related to the cult.3 He discovers this same duality 
1. Boecker, Redeformen ••• , pp. 57ff. 
2. Ibid., pp. 71ff. 
3. Ibid., p. 87. 
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of roles in the profane legal procedures in I Samuel 
22a6-19 where Saul is both accuser and judge. Boecker 
thereby stresses his difference from Wurthwein. 1 Again 
he emphasizes that the prophetic Scheltrede stems from 
the profane Arll{lage. 2 (2) The second form of speech 
mentioned by Boecker in the actual legal process is the 
defense address on the part of the accused {Verteid~gungs­
reden).3 This defense address can be given either by 
the accused himself or by his representative {I Kgs. 3a 
22; Jer. 26a15; Jer. 2•29-35). Boecker sees in Jeremiah 
2a29-35 and Hosea 4a1-11 units of speech in which the 
prophet as God's representative brings Yahweh's defense 
of his actions and Yahweh's accusation against his people. 
Thus the Verteidigung develops into the Anklage and the 
prophet as Yahweh's representative is both the accused 
who defends himself and he who brings charges against his 
4 
accusers. Here again Boecker sees the passages from 
Jeremiah, Hosea and Micah 6a1-3 as defense speeches, not 
Anklage, as do W~rthwein and Huffmon. Boecker concludesa 
1. Ibid., p. 91. 
2. Ibid., p. 92. This is also the view of c. viestermann, 
~ic Forms ••• , pp. 48ff. (German edition). 
3. Boecker, Redeformen ••• , pp. 94ff. 
4~ Ibid., pp. 100-101. Micah 6a1-3 is another 
-eiample of a defense speech; cf. Hosea 4a1-11. 
Neben die oft beobachtete Identit~t von 
Anklgger und Richter tritt die Identitgt 
von Verteidiger und Richter.1 
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The above portion of the legal procedure is followed 
by settlement proposals (Schlichtungsvorschlage)2 which 
state what the guilty or accused party might do to pre-
vent punishment (see especially Hos. 2:14-17 and 
4:4-19) . They are a form of Mahnreden in imperative form 
which, if heeded, could bring about a settlement of the 
dispute. 
The final portion of the legal procedure is the 
Judgment (Urteil) and the stipulation of the consequences 
of the deed ttatfolgebestimmung ).J Here belong the words 
with which the Judge concludes the procedure. He pro-
nounces the guilt (or non-guilt) and the consequences if 
the accused is guilty. The statement of these consequences 
becomes eventually part of the laws which are now found 
in the Old Testament . Boecker thus indicates that the 
ori gin of these stipulations stems from the circles of 
profane law. Such a stipulation is "he shall surely 
die," which Alt held to come from the Fluchformel des 
Sakralrechts;but which Boecker, along with Gerstenberger, 
1. Ibid., P• 111. 
2. Ibid., pp. 117ff. 
J. Ibid., PP• 122ff. 
1 
now holds as stemming from normalen Gerichtsbarkeit. 
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Boecker discusses the forms of these consequences 
in prophetic passages such as Jeremiah 5:5-6 and Hosea 4:1-
1\ And in Hosea 4:1-3 Boecker sees rib, not as an 
Anklage, but as part of a Urteils or judgment speech 
followed by the consequences of the judgment in v. 3. 
Thus Boecker concludes that the Schelt- and Drohwort of 
the prophets have their origins in the Urteil and 
Tatfolgebestimmung of the profane legal sphere.3 Boecker, 
having investigated the court hearing in Israel's gates, 
insists that much of prophetic speech has been shaped by 
'secular' legal processes; he sees no evidence of the 
covenantal forms which Htirthwein, Reventlow and von 
Waldow, discern in such speech. 
(2) E . Gerstenberger has attempted in several 
works 4 to discover the nature and ori gins of what Alt5 
1. Ibid., p. 149. 
2. I bid., PP• 151-153· 
3. Ibid., p. 157. 
4. E . Gerstenberger, \'iesen und Herkunft des "Apodiktischen 
Rechts" ("Wi ssenschaftliche Monographien zum Alten 
und Neuen Testament," Band 20; Neukirchen Vluyn 
Neukirchener Verlag, 1965), and "Covenant and 
Commandment," JBL, LXXXIV(1965), 38-51. 
5. A. Alt, "The Ori g ins of Israelite Law," Essays on Old 
Testament His tory and Relig ion, trans. R. A. wilson 
(Oxford: Basil Blackwell, 1966), 79-132. 
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called apodictic law. Through his examination of 
Near Eastern vassal tireaties Gerstenberger concludes that 
the so-called apodictic laws of the Old Testament are 
not the same as the covenant stipulations of the treaties 
which are between two specific persons. He sees no evi-
dence of an organic relationship between the prohibitions 
that deal primarily with social conduct and the act of 
covenanting itself.l 
Uith further study of the Covenant Code, the Holiness 
Code, and Deuteronomy, 2 he concludes that Alt's unique, 
Israelitic apodictic law is not so unique and its cov-
enantal setting is merely secondary. He thereby rejects 
entirely the importan.ce of the Bundesformular so impor-
tant to such scholars as I1endenhall and Baltzer. J He 
further stresses that apodictic law is not unique to 
Israel and is not a specific category, but that it con-
sists of a variety of laws which cover many different 
legal genres. He states& 
1. Gerstenberger, "Covenant and Commandment," JBL, 
LXXXIV(1965), p. 47, and Wesen und Herkunft--.-. 
pp. 28ff. 
• f 
2. Gerstenberger, Wesen und Herkunft ••• , pp. 28ff. 
a. Gerstenberger, Wesen und Herkunft ••• , pp. 26ff., 
especially p. 109; "Covenant and Commandment," 
JBL, LXXXIV(l965), p. 50. 
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Treaty stipulation and commandment have little 
in common. The covenant ideology cannot be 
made responsible for having created t~e 
commandments tr~hich we find in the OT. 
Gerstenberger holds :that the Sitz im Leben of these 
"prohibitive" laws is not among the prophets but among 
the tribal heads, wisemen and court officials; and that 
they exhibit a father-son type of relationship,2 He 
finds a similar clan ethos in the wisdom literature, 
especially Proverbs • .3 These laws found both in Wisdom 
literature and legal sections of the Old Testament are 
concerned with correct social behavior: lying , swindling , 
false oath, disregard for property rights, lack of con-
sideration for animals and the importance of the blood 
relationship of the clan. He further stresses that they 
both sho'\'1 a pedagogic and didactic purpose. He finds 
this evidence in the motive clauses which challenge the 
hearer to make a judgment; to lead him in the right way 
1. 
2. 
.3· 
Gerstenberger, "Covenant and Commandment," JBL, 
L"'{XXIV( 1965), p. 51. 
Ibid. 
Compare Prov. 22, 22 with Lev. 19, 1.3; Prov. 22, 28a 
with Deut. 19, 14; Prov. 2.3, 10 with Ex. 22, 21; 
Prov.2.3, 20 with Deut. 21, 20; Prov. 2.3, 22 with Ex. 
20, 12, Lev. 19:.3; P.rov. 24, 15 with Ex. 20, 17; 
Prov. 24, 17 and 24, 29 l'1i th Ex . 2.3 ~ 4f; Prov. 24, 
28 with Ex. 2.3, 1 and Ex. 20, 16. See Gerstenberger, 
Wesen und Herkunft ••• , pp. llOff. and lJOff. 
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by means of his own decision and not merely by means of 
authority. These teachings are seen best in the hands 
of the clan elders or fathers who derive their power 
from the sacral order which they are designated to pre-
serve. Thus law and wisdom have a common heritage and 
development.l 
Only later were these commandments and prohibitions 
from the various sectors of life gathered into the 
Covenantal context as Yahweh came to be accepted as the 
God who rules over all areas of man's life. 2 And as 
moral requirements became prerequisites for cultic fitness 
they became part of the requirements found in entrance 
liturgies. Even the majority of the commandments found 
in the Decalogue have no specific relationship to the 
covenant and the cult. In fact, only the first two are 
connected with Yahweh at all. The rest are laws which 
have developed out of the necessity of maintaining an 
orderly society.3 
1. 
2. 
This same emphasis is brought out in articles by 
R. E. Murphy, "Assumptions and Problems in Old 
Testament t!Jisdom Research," CBQ, XXIX( 1967) , 407-
418, and F. N. Jasper, "Ecclesiastesa A Note for 
Our Time," Interpretation, XXI(l967), 259-273. 
Gerstenberger, Wesen und Herkunft ••• , pp. 14lff. 
Gerstenberger, "Covenant and Commandment," JBL, 
LXXXIV(l965), p. 51. 
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( ,1 ) H. ~L violff's first study of forms of 
II prophetic speech is found in his article, '!Die Begrundung 
der prophetischen Heils-und Unheilssprll.che."l In this 
work he sees the essential f orm of prophetic speech to 
contain two partsa (1) the reproach or reason which, 
like the declaratory sentence, is joined to (2) the 
threat or judgment by such connectives as laken and al 
kin. 2 Wolff discusses fully the four major types of this 
unit of speech. They are classified as far as literary 
form is concerned in accordance with the place of the 
reason unit (b-a: a-b: b-a-b: a-b-a). 
The second part of the unit, the announcement of 
judgment, is a revelation of God to the prophet, who is 
God's messenger or spokesman. The prophet, howeve~ , is 
more :than a messenger, since the reason-portion is of 
his own making and thought. Through his statement of the 
reason for God's future action announced in the judgment 
the prophet becomes a mediator between Yahweh and his 
1. H . vl. Holff, "Die Begr!indung der prophetischen Heils-
und Unheilsspruche," ZAH, 52(1934), 1-21 = Gesammelte 
Studien zum Alten Testament ("Theologische Bllcherei," 
Bank 22: Mftnchena Chr. Kaiser Verlag, 1964), 9-35. 
All future references to this work will be to the 
Ges. Stud. edition. 
2. Ibid., pp. lOff. 
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people. 1 The prophet bases his speech in the reason 
portion upon God's righteous and holy nature as opposed 
to the actions of his people. Wolff writes: 
Der Prophet ist "Mittler" zwi schen Gott und 
II Mensch. Die Beobachtung der Begruudungen der 
prophetischen Heils-und Unheilsspruche hat uns 
die eine Richtung dieses seines Wesens gezeigt, 
die von Gott zum Menschen fuhrt. Als der Bote 
Jahwes der Heere kommt er zu seinem.,Volke, urn 
ihm sein Gericht und sein Heil zu kunden. Gott 
bedient sich aber nicht nur seiner Stimme, sondern 
seines ganzen Seins, seines Denkens, seines Zorns 
und seiner Liebe zum Volke. Darin liegt der Grund, 
dass der Prophet wirklich "Mittler" wird, und dass 
II II 2 es zu einer Begrundung der Spruche Jahwes kommt. 
Wolff carr i es on this same line of thinking in his 
work, "Das Zitat im Prophetenspruch. 11 3 Here Wolff 
emphasizes that we cannot study the prophets from a 
psychological or historical viewpoint alone; but that we 
must study their words since they were spokesmen for 
God. This \<lord is of utmost importance. 4 The major 
word of the prophets consists of the unit of speech which 
includes the reason (accusation) and the announcement of 
1 • 
2. 
3. 
4. 
Ibid., pp. 33-34. 
Ibid., p. 33. 
"Das Zitat im Prophetensprucha Eine Studie zur 
prophetischen VerkUndigungsweise," E'rh, 4( 1937) 
= Gesammelte Studien zum Alten Testament, 36-129. 
Wolff, 11 Das Zi tat • • . , "Ges. Stud., pp. 38ff. and 98. 
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judgment. The announcement of judgment is revealed to 
the prophet from God and thus is begun with the formula, 
"thus saith Yahweh". The reason or citation on the 
other hand is the creation of the prophet. The reason 
considered by itself is an accusation and when it is seen 
in connection with the announcement it is seen as the 
reason for the judgment. Thus Wolff brings out the close 
relationship betwe:en this form of speech and legal pro-
cedure.1 The citation or reason usually consists of the 
words of man to whom the prophet speaks and often · alludes 
to the past actions of God as in Hosea2 and Amos.J 
Hosea, by referring to I Samuel 8a6 (Hosea lJalO), has 
shown, through the words of his own people, their guilt 
in rejecting Yahweh as King even in the past. Thus the 
citation always stands as an accusation which establishes 
the fact of the. transgression which has led up to the 
announcement of the present judgment. It is indeed the 
1. Compare with the work of Boecker who shows that the 
origins of prophetic speech lie in the profane legal 
sphere. See Wolff, "Das Zitat ••• ," Ges. Stud., 
pp. 85ff.' 95. 
2. Wolff, "Das Zitat • • • , " _G_e_s ..... _s ..... t ..... u .-d ! . , p. 55 • 
J. Ibid., pp. 56 and 60. 
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word of God versus the word of man (found in the 
citation). 1 Again Wolff stresses the view that the 
origins of prophetic forms of speech are to be found 
in the legal assemblies of ~he clans or the local 
community before the elders of the gate.2 
11olff made further investigations into the nature 
of prophecy in his study, "Hauptprobleme alttestament-
liche Prophetie."3 In the first and second parts of 
this work in which he stresses the history of religions, 
he emphasizes again that the prophets are messengers of 
Yahweh, relating his views to the role of prophets in the 
Mari Texts.4 The prophet as messenger is not essentially 
an ecstatic, but speaks the word of man (reason) and the 
word of God (announcement).5 A prophet can do this both 
through the spoken word and through symbolic actions 
such as Hosea's marriage and the naming of his children.6 
1. 
2. 
3. 
4. 
5. 
6. 
Ibid., pp. 93 and 95. This is also similar to the 
work of R. B. Y. Scott, "The Literary Structure of 
Isaiah's Oracles," in Studies in Old Testament 
Prophecy, ed. H. H. Rowley (Edinburghs T & T 
Clark , reprint, 1957), 174-186. 
Wolff, "Guilt and Salvation• A Study of the Prophecy 
ef Hosea," Interpretation, 15(1961), 274-285. 
Wolff, "Haupt:probleme alttestamentliche Prop~etie," 
ETh, 15(1955); 446-468 = Ges. Stud., 206-231. 
Ibid., pp. 208-213. 
Ibid., pp. 213-217. 
Ibid., pp. 216. 
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In the third section of this work Wolff examines the 
prophetic literature, especially that of Hosea, in light 
of a traditio-historical study, i.e. the prophets• usage 
of old Israelitic traditions.l Hosea especiall y places 
great emphasis upon God's past actions in Israel's 
history. He makes allusions to the Exodus (2&17; ll:lff.; 
12&10,14; 13a4), the desert wanderings (9alOa,lO,ll; 
12al0), the land taking (2&10,17), the turning to Ba'al 
(6,7; 9:10b,l5), the giving of the Sinai Covenant and 
instructions (6a7; 8al,2; 4a6), the Jacob tradition (12a 
3ff.,lJ), and the beginning of the Kingdom (13al0f., per-
haps 9•9; 10a9). However, the prophets are not mere 
reciters of the past acts of God; they do so only to 
show in the accusation .address what the people have for-
gotten and to accuse them in order to make the announce-
ment of God's new act of judgment beyond which there 
will be a new day -- a new act of Yahweh to re-establish 
Israe1. 2 Nor does the prophet's usage of these tradi-
tions establish him as a prophet; his original call 
does that. Wolff expresses this view when he writesa 
1. Ibid., pp. 217-221. 
2. Ibid., pp. 219-220. 
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Nicht als Rezitator ffthrt er die alte Geschichte 
ins Feld, sondern als Wortffthrer des Rechts-
streits Jahwes, als AnklHger in Jahwes Namen. 
Aber eben with Erinnerung an die alten Taten 
Jahwes bedroht er Israel. Sie wollten Israel 
ein fllr allemal zeigen, was Jahwe fUr Israel 
schafft. Angesichts der frftheren Taten Jahwes 
wird Israel fftr schuldig befunden. So hat der 
Prophet gerade 1m Rftckblick auf die Geschichte 
Israel ein neues Wort zu sagen. Er 1st als 
Anklager gegenwHrtiger Sprecher eines gegen-
wHrtigen Jahwe.l 
Thus the prophet proclaims God's new act in light of 
what God has done in the past since the two are so 
closely related, for the God who is coming in the future 
is the God who worked in the past.2 Or as Wolff expresses 
this view: 
•••• Tradition bleibt gar nicht Tradition; 
sie erscheint im prophetischen Hort als Akt 
des gegenwHrtigen, ja des kommenden Gottes, 
einerseits so, dass sie Israel im kommenden 
Gericht unentschuldbar macht, andererseits so, 
dass der kommende Herr als der alte Heilsgott 
1. Ibid., p. 219 
2. See \'J'olff, "Das Geschichtsverstandnis der Alttesta-
mentlichen Prophetie," Ges. Stud., 289-307, 
especially p. 294. See also B. Vawter, "History 
and the Word," CBQ, XXIX(l967), especially p. 519, 
where he writes-,--
The Prophets themselves • • • • are as much 
dependent on the historical tradition as the 
historical tradition on their messages. If 
events are ambiguous w-ri thout interpretation, 
neither do words have relevance if they are 
not historically determined •• . •• 
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Israels erkennbar l·rird. 1 
\-lolff also discusses cult prophecy. 2 He believes 
that the Scandinavian school of scholars has gone too 
far. Further he disagrees with \lfftrthwein's view that 
the prophetic judgment comes from a cultic event. 
Wolff does not doubt that the prophets used cultic forms, 
but this did not necessitate their having a cultic 
office.3 Wolff concludes that it is no longer possible 
to say that the writing prophets were all cult officials; 
nor is it possible to say that the cult and prophecy are 
unrelated. 4 
Wolff is even more drastic in relating the prophets 
to the profane legal sphere in his most recent work, 
Amos• Geistige Heimat.5 In this work he reacts against 
any cultic interpretation of the prophet Amos or an 
interpretation which would relate him to the ancient 
Israelitic traditions. He proposes to show that the 
origin of Amos's sayings is to be found in the oral 
1. vlolff' "Hauptprobleme . . . ," Ges. Stud., p. 221. 
2. Ibid., pp. 221-225. 
3. Ibid., p. 223. 
4. Ibid., p. 225. 
5. lvolff, Amos • Geistige Helma t ( "llf issenschaftliche 
Monographien zum Alten und Neuen Testament," Band 
18 ; Neukirchen-Vluyna Neukirchener Verlag , 1964). 
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tradition of the ancient Israelitic tribal wisdom. For 
much of this viev\T he is indebted to Gerstenberger, whose 
work has already been mentioned. Wolff bases his argu-
ment upon the use of didactic questions, 1 cries of ""roe, 2 
numerical sayings3 and admonitions4 throughout the book 
of Amos. Thus he concludes that the forms of speech 
used by Amos have no relationship to the cultic, covenant, 
or priestly environment but that they are rather related 
to the more popular 'hokmic' traditions of the family or 
clan (Sippenweisheit).5 
(4) c. vlestermann•s relevant work is 
Basic Forms of Prophetic Speech.6 In the introductory 
section of this work \-lestermann reviews briefly previous 
1. Ibid., pp. 5-12. 
2. Ibid., pp. 12-23. 
Ibid. , pp. 24-30. 
4. Ibid. , 
...____ 
pp • 30-36. 
5. Of course this vie't'l brings vlolff into complete dis-
agreement with ReventlOl-1 'Nho upholds the cultic 
role of Amos in his works, especially Das Amt des 
Propheten bei Amos ("Forschungen zur Religion und 
Literature des Alten und Neuen Testaments"; 
Gottingena Vandenhoeck & Ruprecht, 1962). For 
"VJolff • s criticism of Reventlow see Amos • Geistige 
Heimat, pp. 2-4. 
6. c. lvestermann, Basic Forms of Prophetic Speech, trans. 
H. C. White from Grundformen ro hetischer Rede 
(Philadelphias The Westminster Press, 19 7 • 
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research in this area. Citing the works of L. Kahler1 
and J. Lindblom, 2 Westermann brings out the importance 
of the prophet as a messenger for the Lord. He then cites 
the i mportance of the recognition by Balla, Scott, Hempel 
and Wolff,J that the categories of the Scheltwort (re-
proach) and Drohwort (threat) used by Gunkel are a single 
unit. Following the suggestions of Wolff,4 Westermann 
calls these two units: (1) Be grfindung (motivation, 
reason) , and (2) Ankdndigung (proclamation), and as a 
single unit he calls them a Gerichtswort ( Word of Judg-
ment).5 He further stresses the relationship of the 
prophetic words to the profane legal sphere and the 
prophets ' role as messengers. He does not see that they 
had any relationship to the cult, thus disagreeing with 
the con clusions of Wdrthwein at this point.6 
In the second section of his work, Westermann 
studies proph ecy during the period of the Israelite and 
Judean monarchy. During this period the prophet as 
messenger was of utmost importance.? He examines the 
1. Ibid., PP• 36-40. 5· Ibid., PP• 86-89. 
2. Ibid., pp. J4-J6. 6. Ibid., pp. 70-80. 
J. Ibid., PP• 40-54. ?. Ibid., pp. 1 OOff. 
4. Ibid., PP• 56-64. 
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commissioning of prophets as messengers in such passages 
as Genesis 45s9, II Kings 19•2-4 and II Kings 18:19-35. 
This unit consists of two parts• (1) the reporting 
of the past or the reason for the imperative, and (2) 
the imperative.l 
Hestermann finds this commissioning and the prophet's 
announcement of salvation connected with a reproach from 
the god to the king as shov-ring great similarities with 
the Marl Leuters. 2 \-J' estermann points out, hol-rever, that 
the content of the Mari Letters is concerned with ". • • 
cultic and political affairs of a quite limited and 
epheUJ,eral significance."3 The Mari prophets were defi-
nitely cult prophets. 
In the third section of his work vJ estermann turns 
his thought to the Prophetic Judgment-Speech to the 
1. Ibid., pp. 102-115. 
2. Ibid., pp. 115-128. Other studies which stress this 
relationship are 11 . Noth, "History and Word of God 
in the Old Testament," The Laws in the Pentateuch 
and Other Essays, trans. D. R. Ap-Thomas from 
Gesammelte Studien zum Alten Testament, 1957 
(London• Oliver & Boyd, 1966), 179-193, and 
A. Malamat, "Prophetic Revelations in New Documents 
from I1ari and the Bible, 11 (Supplements to Vetus 
Testamentum, Vol. XV; Leiden• E. J. Bril~ , 1966), 
207-227. 
3. 'YJ estermann, Basic Forms ••• , p. 117. 
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Individual (JI). 1 He concentrates on a study of prophetic 
words in the historical books tt1Kgs. 21•17-19; II Kgs. 
1•3-4 etc.). These words show the same twofold division 
of the Botenwort as are found in the Mari Letters that 
of the Begr~dung (accusation bearing the imprint of the 
prophet and based upon the peoples• breaking of the law), 2 
and the AnkUndigung (Word of God or announcement). He 
again stresses that these two units are to be seen as 
one3 and agrees with Wolff that they correspond to a 
legal decision of the court and to profane legal proce-
dure.4 Westermann also finds this same unit in the 
literary prophets (Amos 7•16-17), thereby indicating a 
continuity between the pre-literary prophets and the 
1. 
2. 
3. 
4. 
Ibid., pp. 129-168. 
Ibid., p. 149. See also ~oJ'. Beyerlin, Die Kulttradi-
~nen Israels in der VerkHndigung des Propheten 
Il1icha ( "Forschungen zur Relig ion und L~ tera tur des 
Alten und Neuen Testaments," No. 54a Gottingena 
Vandenhoeck & Ruprecht, 1959), pp. 50ff., who 
stresses Micah's appeal to the old amphictyonic 
laws which the people know in the accusation so 
that they know why they are having judgment pro-
nounced upon them. 
See w. Zimmerli, The Law and the Prophets, trans. 
R. E. Clements (Oxforda Basil Blackwell, 1965), 
p. 67, when he writesa " ••• the divine will re-
vealed in the prophet's historical announcements 
is not a creation of the moment, but it is in 
reality the divine will of the ancient law given 
to Israel by God •••• " He further cites that 
the reason and announcement of judgment must be 
considered as a unit. 
Westermann, Basic Forms ••• , pp. 135-136. 
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literary prophets. 
Then Westermann studies the Announcement of Judg-
ment Against Israel (JN). 1 The JN is seen to be a 
development of the JI in which the Begr~dung and the 
AnkUndigung have received considerable expansion, since 
the judgment is now addressed to the entire nat:.ion. 
Westermann shows this development by the following 
diagrama2 
_ /-Accusation 
Reason~ 
Development of Accusation 
The Messenger Formula 
The Announcemen 
of Judgment 
Intervention of God 
Results of the Intervention 
These units are often literary formulations to which many 
additions and variations have been made during many ~ars 
of use, often separate from the actual historical 
occurrence. This separation was not the case with the 
JI. 
Again, Westermann emphasizes that he sees the origins 
of these forms of prophetic speech in the profane legal 
process. In fact, he points out that several variants 
1. Ibid., pp. 169-209. 
2. Ibid., p. 171. 
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of this form of speech are actual legal procedures 
(Hos. 2:4-17; 4:1-3, 4-6; 5:3-15 etc.). These are 
variant formulations which correspond most closely to the 
prophetic judgment speech. " 0 0 • it is nothing other 
than a dramatic description of what happened in every 
other JN but was not depicted in those words .. 1 • • • • 
vlestermann also points out that the judgment speech is 
present in many of the parabolic actions found in 
the Old Testament, especially the parabolic actions of 
2 Hosea in chapters 1-3· 
ii. The Cultic Viewpoint 
Evidence of a closer relationship of the prophets 
to the cult and the covenant is proposed in the works 
of E . W~rthwein, H. G. Reventlow, R. Rendtorff and others. 
(1) One of E. WUrthwein's earliest studies is 
1. Ibid., P• 199. 
2. Ibid., pp. 201-202. It should be pointed out that 
-rn-westermann's writings he does stress the im-
portance of cult prophecy in proclaiming promises 
of salvation and that these promises were trans-
mitted in the cult, but he sees no association of 
the literary prophets directly with the cult. See 
"The Way of the Promise through the Old Testament," 
The Old Testament and Christian Faith, ed. B. i'l. 
Anderson (New York: Harper & Row, Publishers, 
1963), 200-224. 
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1 
concerned with the prophet Amos . He sees Amos primarily 
as a cultic salvation prophet who then becomes a judgment 
prophet. In the second section of this work he follows 
the views of Wolff that the judgment speech has two parts. 
Wtirthwein points out that Amos in the accusation speeches 
bases his accusations upon the old amphictyonic, apodictic 
law, showing that his people have broken the covenantal 
relationship with Yahweh . 2 However, 11/tirthv;ein does not 
answer the question whether or not Amos as a judgment 
prophet 1vas still a culttic prophet. 
Wtirthwein investi gates the problem further in his 
work , "Der Ursprung der Prophetischen Gerichtsrede".J 
In this work ~1/tirthwein follows Gunkel, who found the 
prophetic judgment speeches in a cultic event where Yahweh 
appears as judge ( Hos. 4:1f.; 12:Jf.; Isa. 3:1f.; Mic. 6:1ff.; 
1. E . VJtlrthwein, "Amos - S tudien," ZAW , 62(1949-50), 10-52. 
This work is summarized by Westermann, Basic Forms • • 
PP • 70-76. 
2. ~lttrthwein discusses in detail the nature of the law 
and the covenant in his article, "Der Sinn des 
Gesetzes im Alten Testament," ZThK, 55(1958), 255-
270. In this work he disagrees completely with 
1-lellhausen by showing that the roots of I sraeli tic 
law go back to amphictyonic times and are always 
closely related to the covenant. 
J. E . 11/tirthwein, "Der Ursprung der Prophetischen Gerichts-
rede," ZThK, 49(1952), 1-15. 
. , 
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Jer. 2a5ff.: 25&30ff.; Mal. 3&5). 1 These divine reproaches 
are a response to the breaking of the covenantal law by 
the people • Vl'U.rth"VTein writes l 
Die Anlclage, die die Propheten in seinem Namen 
erheben, darf nicht primdr als Ausdruck eines 
sittlichen Bewusstseins verstanden werden, des 
in den Propheten erstmalig ans Licht getreten 
wltre. Sie 1st vielmehr an Gesetz als Hillens 
ausdruck Jahwes, wie es Z.B. l£ngst vor den 
Propheten im Bundesbuch formuliert worde, 
orientiert.2 
The origins of these reproaches are not found in the 
profane judgment speeches, but are found in the Psalms 
which are connected with the Bundesfest3 where Yahweh 
appears as a judge (Pss. 96&11-13; 98a7-9 76a8-10; 50& 
1-7). II Wurthwein here bases his arguments upon the work 
of Mowinckel and Weiser who state that these Gattungen 
st£m from the cultic sphere. Weiser especially has re-
lated the Psalms to the act of covenant renewal4 in 
which a cultic prophet has ~ significant role.5 The 
words in the Enthronement Psalms which speak of 
1. Ibid., pp. 7. 8. 
2. Ibid., p. 8. 
3. Ibid., p. 11. 
4. Ibid., p. 15. 
5. Ibid., pp. 11-12. 
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Yahweh's coming for judgment are spoken by such cultic 
prophets. Here there is an evident kinship with the 
prophetic doom sermons, whose origins he refers to the 
cult, not to the profane judgment speech.1 
II Wurthwein carries this examination further in 
"Kultpolemik oder Kultbescheid?" 2 He states that the 
prophetic reproachment is dependent upon a common tradi-
tion in form and language. This tradition originally 
came from the divine response to rites of penitence and 
fasting in the cult. The prophets, however, have imitated 
it in a negative fashion. 
In the first sec~ion of this work WUrthwein states 
that his purpose is to ·show that the writing prophets were 
not opposed to cult religion per se1 but that they were 
opposed to the misuse of the cult. At this point he 
1. It should be noted that WestermannA Basic Forms ••• , 
p. 78 completely disagrees with Wurthwein. He 
holds that there are no judgment speeches at all 
iU the Psalms cited. He also points out that 
Wurthwein no longer mentions the two parts of the 
judgment-speech, but that he only mentions the 
reproach portion. 1-lestermann does not see these 
speeches developing in the cult. 
2. E. 1>/{h-thwein, "Kultpolemik oder Kultbescheid? 
Beobachtungen zu dem Thema 'Prophetie und Kult'," 
Tradition und Situation& Studien zur Alttestament-
lichen Prophetie, edited by E. Wurthwein and o. 
Kaiser (G8ttingenz Vandenhoeck & Ruprecht, 1963), 
115-131. 
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f i nds h imself in opposition with such a scholar as P . 
Volz. 1 To prove his point he proceeds in the second 
and third sections to show the similari ties in prophetic 
tex ts which appear to be cultic polemics (Amos 5:21-27; 
Hos. 8 :13; 6:6; Isa. 1:10-17; Jer. 14:11ff.; 6:19-21; 
Hal. 1:10; 2:12). The majority of these are addresses 
of Yahweh in the first person, contain the usage of pry~ 
or Y .91(, state that Yahweh no longer hears or that 
Yahweh hates their offering s, and in almost all of the 
cases are connected with a curse. 
I n the fourth section he discusses their Sitz im 
Leben. Following the work of Rendtorff, ~l}'tirthwein 
shows that the usag e of ifJi and Y911 stem from 
the cult.2 He points out that these terms are in Psalms 
where people are aski n g for help from Yahweh and expect 
a blessing from him via his mediator, the cultic prophet.3 
1 • Wtirthwein, "Kultpolemik oder Kultbescheid? " . . . ' 
Tradition und S ituation, p. 115. 
2. R . Rendtorff, "Priesterliche Kulttheologie und 
Prophetische Kultpolemik, .. 'r LZ, 81(1956), cols 
339-342. Rendtorff's work rs-discussed by 
vltirthwein on pp. 123-124 of his work, "Kultpolemik 
oder Kultbescheid? ••• , .. Tradition und S ituation. 
3. Wtirthwein finds himsel f here in agreement with H.-
J. Kraus who sees the culti c functionary as being 
a cultic prophet, not a priest. 
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Such a usage, Wtlrth~vein points out, does not make these 
passag es cult polemics. They only state that God does 
not accept these present offerings because the people have 
not lived up to the covenantal obligations. This 
polemic is not an outright condemnation of the cult.1 
Htlrthwein streng thens his argument in the fifth 
section by pointing out those Psalms which illustrate the 
people's asking for a word from Yahweh by the cultic 
mediary. This g iving of the dbr of Yahw·eh at the re-
quest of the individual was an important part of the cult, 
and of the role of the nabi (Jer. 18:18; I Kgs. 14:5; 
II Kgs. 22:5f., 13; Jer. 37:17; 38:14; 42:Jf.). 'rhus 
IVtlrthwein concludes this section by stating: 
So greifen die Schriftpropheten in unseren 
Texten nicht priesterliche, sondern kult 
prophetische Verktlndigung auf.2 
However, Wtlrthwein still does not answer fully whether 
the writing prophets are still cultic functionaries. 
In the last two sections he attempts to determine 
if such ne gative usage of positive formulations would 
have been used in the cult by cultic functionaries. He 
1 • vltirthwein, " Kul tpolemik oder Kul tbescheid? 
Tradition und Situation, p. 126. 
" • • • • 
2. Ibid., p. 128. 
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is not certain, but he does point out t hat several of 
the psalms, entrance liturgies such as Psalms 15 and 
24, make quite clear the moral and social requirements 
for those ·Nising to enter into the temple. 1 The fact 
that he only who is F" -, Y can expect Heils is nothing 
new in the cult. Only the prophets, however, have 
taken this p"" T :f very seriously as Wtirthwein reminds us: 
Die Klassischen Propheten stehen ja Menschen 
ge gentiber, die die Tempeltore passiert haben, 
zu Opfer und Gebet zugelassen wurden und von 
den Kul tpropheten Heils~mrte zugesprochen bekamen 
(Jer. 14, 13-15) . \tJenn sie ihnen dennoch das 
Nein Gottes entgegen schleudern, so auch deshalb 
weil sie die Forderungen der Jahwereligion, wie 
sie auch unter dem Kultpersonal vertreten 1rurden, 
zum absoluten und einz~gen l\1assstab erhoben und 
damit radikalisierten. 
Thus Htirthwein has attempted to show that the writing 
prophets had a strong dependence on the cultic tradition 
of the complaint psalms and on the amphictyonic legal tradi -
tions of Israel which have been preserved in the cult. 3 
1. For the importance of the moral severity of the en-
trance liturgies see also the work of H. -J. Kxaus, 
Worship in Israel: A Cultic History of the Old 
Testament , trans. G. Buswell from Gottesdienst in 
Israel (Richmond: John Iffiox Press, 1966), pp. 212ff . 
2. vltirthwein, "Kul tpolemik oder Kul tbescheid? • • • , " 
Tradition und Situation , p. 131. 
3. See B .. Childs, rllemory and Tradition in Israel (" Studies 
in Biblical Theolo gy ," no. 37; Naperville: Alec 
R . Allenson, Inc., 1962), p. 39, where he points out 
that the prophets do lean heavily on cultic terminology, 
but that this usage does not make them in any sense 
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(2) H. G. Reventlow has emphasized in several 
of his ~rritings that the writing prophets, Amos1 Ezekiel 
and Jeremiah, were cultic prophets.1 In these writings 
Reventlow attempts to break do~m the older concept that 
the writing prophets were individualists who led Israel 
to new heights of ethical religion, at the same time con-
demning and rejecting the cult. This view is no longer 
tenable with the new form-critical studies of the Penta-
teuch which have sho~m that Israelitic covenantal tradi-
tions reach far back into Israel's history and that they 
determine to a great extent the content of the writing 
prophets• speeches. 2 
Through a form-critical study of the forms of speech 
used by Ezekiel (Oracles of woe, of weal, on history, on 
law, on foreign nations, and the preaching of the Watch-
cultic prophets, especially since they have turned 
the blessing or Hells-speeches into ones of judgment 
both upon the people and the cultic officials who 
should have remembered the requirements for enter-
ing the temple. 
1. G. Reventlo1-1, Das Amt des Propheten bei Amos ("For-
schungen zur Religion und Literature des Alten und 
Neuen Testaments"; G8ttingena Vandenhoeck & Ruprecht, 
1962); Liturgie und prophetisches Ich bei Jeremia 
~ Gerd Mohn a Gutersloher Verlagshaus, 196.3); \.Jltchter 
uber Israela Ezekiel und Seine Tradition ("Beihefte 
Zei tschrift fftr die alttestamentliche vlissenschaft," 
82; Berlin, 1962); "Prophetenamt und Mi ttleramt, •• 
ZThK, 58(1961), 269-284. 
2. Reventlow, "Prophetenamt und Mittleramt," ZThK, 
58(1961), pp. 270-271; Das Amt ••• , pp. 11-12. 
man) he attempts to discover their Sitz im Leben. He 
holds that the prophets• usage of established forms of 
speech must correspond to an established office as well. The 
prophet therefore is dependent upon tradi ti:on::;, which have 
been preserved in the cult, an institution to which the pro-
phets must have belonged and whose language they have em-
ployed. The most direct relationship is to be seen with 
the blessings and cursings found in the Holiness Code with 
its emphasis upon the Sinai Covenant. These blessings and 
cursings are preserved in the invective (Scheltrede) and 
the threat (Drohrede) of the prophet and are characteristic 
of the conditional forms found in the conclusions of the 
Sinai Covenant and the Hittite treaties. 1 
1. See Reventlo1>l, Das Amt ••• , pp. 75-84ff., Das 
Heili keits esetza Form eschichtlich untersUCht 
"Wissenschaftliche Monographien zum Alten und Neuen 
Testament," Bd. 6; Neukirchena Neukirchener Verlag , 
1961), especially pp. 64-68 and 142ff. where Reventlow 
shows hoit-r Leviticus 19 has developed over many years 
from covenant renewal ceremonies which are pre-exilic 
in origin; while ch. 17 has origins from the desert 
period. The apodictic laws of ch. 17 are from the old 
Israelitic covenant festival and were used by preachers 
as the basis of their sermons, pp. 162ff., 165-167. 
In this work and others he has accepted the theory 
of H.-J. Kraus of an annual feast of covenant renewal. 
For the fact that the threatening speech was also 
part of the covenant festival see vleiser, The Psalms, 
pp. 32ff. and R. Vuilleumier, La Tradition cultuelle 
d' Israel dans la ro hetie d' Amos et d' Osee, (c.T.54; 
Neuchatel, 19 0 , pp. 1f., and Reventlow, "Kultisches 
Recht im Alten Testament," zr hK, 69(1963), p. 299. For 
further discussion of the relationship between the 
prophets and the covenant festival see W. Zimmerli, 
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Thus for Reventlow the prophet such as Ezekiel holds the 
old amphictyonic office of the covenant mediator who held 
the pos i tion between God and men in the annual renewal 
o f the covenant. 1 
Reventlow gives further support to his arguments in 
his work , Das Amt des Propheten bei Amos. He holds that 
the Blessing ritual (Amos 9:13-15),2 the oracle a gainst 
Fore i gn Nations (Amos 1:3-2:6),3 and the Curse Ritual 
(Amos 4:6-11),4 all stem from Amos• usage of cultic 
terminolo gy in the covenant renewal ceremony. Here a gain 
he emphasizes that the prophets uttered both Heils and 
Unheils. The two cannot be separated.5 Reventlow writes: 
The Law and Prophets, trans. R. E. Clements (Oxford: 
Basil Blackwell, 1965). Also see Reventlow, "Kultisches 
Recht im Alten Testament," ZThK, 69(1963), pp. 
269ff., 267-304 and pp. 271ff~ where he accepts the 
views of J. Harvey concerning the Hittite Treaties. 
1. See Reventlow, "Prophetenamt und Mi ttleramt," Z11h K, 
58(1961), pp. 278, 280ff. for the emphasis upon the 
prophet as a covenant mediator. 
2. Reventlow, Das Amt ••• , PP• 90ff. 
3. Ibid., pp. 60ff. 
4. Ibid., pp. 80ff. 
5· Ibid., PP• 105,111. 
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Nicht das Unheil allein, wie eine bis heute 
ungebrochene Abschauung von dem Wesen des 
grossen oder Schriftprophetetums behauptet, 
ist Inhalt der Botschaft der Propheten. Auch 
nicht das Heil allein, t-rie dann das Gegenbild 
aussieht, das die genannte auffassung in dem 
Nabitum oder Kultprophetentum zu erblicken 
glaubt ••••• Beides sind nur die verschiedenen 
Seiten der einen g8ttlichen Selbstoffenbarung, 
wie sie sich in Gehorsam oder Ungehorsam, 
Anbe~ung oder Em.p8rung , Annahme oder Ablehnung 
der uber das Gottesvolk herefnbrechenden 
Entscheidung kundtun •••• 
Reventlow further sees Amos as a Fllrbitter, or mediator, 
who calls the people to repent. Judgment depends upon 
their decision to observe the covenantal laws of Yahweh.2 
Thus Reventlow a grees to a great extent with W~rthwein's 
view· of the relationship of the prophets to the cult, 
although he does not accept W~thwein's separation of 
the Heils and Unheils function of the prophet.3 
In the article, "Kultisches Recht im Alten Testa-
ment,"4 Reventlow further discusses the importance of 
1. Ibid., pp. 111. 
2. Ibid., pp. 52ff. This is also the view of Vuilleumi er, 
Tradition cultuelle ••• , p. 25. See also W. 
Brueggemann, "Amos IV& 4-13 and Israel's Covenant 
vlorship," VT, XV(1965), 1-15, for emphasis upon 
Amos• relationship to cult and covenantal worship. 
3. Reventlm~, Das Amt • • • , p. 66. 
4. Reventlow, "Kultisches Recht • • 
267-304. 
" . ' 
ZThK, 69(1963), 
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the prophets' usage of apodictic law and its relation-
ship to the covenant renewal festival in the cult. He 
reviews the work of Alt on apodictic law and accepts von 
Rad ' s hypot hesis concerning the Levites. This hypothesis 
has received further support from H.-J. Kraus. Revent-
low also cites the works of Baltzer, Menenhall, Beyerlin, 
and Huffmon concerning the relationship between the cove-
nant liturgy and the Hittite treaties. His acceptance 
of these views brings him into direct conflict with the 
views of Gerstenberger.1 He does not accept Gersten-
berger's thesis that some laws stem from the cult, while 
most stem from clan relationships. Reventlow does not 
believe that one has to accept either the clan-ethos theory 
or the cult of the covenant festival theory. Yet he feels 
that one must see the laws stemming from the cult. One 
cannot just say , as does Gerstenberger, that they stem 
from the cl an-ethos even though this clan-ethos is rooted 
in the sacral sphere and has its origins in the divinity. 
In fact, Reventlow states that he believes the clan 
leaders were cultic leaders themselves. 2 
1. I bid., PP• 273-274, 275ff. and 298. 
2. Ibid., P• 279• 
Reventlow continues by stressing that casuistic law 
and apodictic law developed out of the same situation 
gnd were present even in patriarchal times. This 
development continued further with the impetus of the 
Sinai Covenant under the leadership of Moses, who 
in the eyes of Reventlow was the originator of the 
Decalogue.1 Unlike Gerstenberger Reventlow does not 
see the source of apodictic law lying in the so-
called wisdom ori gins. 
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Reventlow finds further support for his arguments 
in the work of Wdrthwein2 who emphasizes the role of 
the cultic speaker who recited the law. Reventlow 
does not accept all of Wdrthwein's views and even ac-
knowledges the correctness of Boecker's views concerning 
the orig ins of law from secular legal procedure with its 
accusat ion and defense, and the hearing of the witness-
es. But he cannot accept Boecker's further attestation 
that there is no cultic law at all in Israel.J Reventlow, 
1. Reventlow, Gebot und Predigt im Dekalog (Gerd 
Mohn: Gfttersloher Verlagshaus, 1962), p. 94. 
2. Wtlrthwein,"Der Ursprung der prophetischen 
Gerichtsrede," ZThK, 49(1952), 1-15. 
J. Reventlow, "Kultisches Recht ••• ," ZThK, 
69(1963), pp. 283ff. and PP• 298ff. 
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citing works of Horst, Kraus, Noth, Beyerlin, and Alt, 
traces the history of this development through the 
judges, especially Deborah and Samuel, who are responsible 
for administration of the law at specific cultic sites. 
And, using the arguments of Kraus and Beyerlin, he sees 
this even continuing in Jerusalem with the king himself 
functioning in this mediating role. He finds further 
proof in the Temple Entrance Liturgies which show conclu-
sively the role of the cultic prophet who makes life or 
death decisions based upon the people's observance or 
non-observance of the covenantal regulations best 
stated in the Decalogue. Thus Reventlow 
• • • sees the two spheres of law merging 
together in the course of a centuries-long 
development, so that they resulted in a com-
bined phenomenon, the external form of which 
was more or less conditioned by casuistic law, 
the inner content, however, more strongly 
conditioned by the reli gious statements of 
the amphictyonic cult law.1 
(3) R. Rendtorff, in his article, "Botenformel 
und Botenspruch,"2 discusses the relationship of prophetic 
1. J. J. Stamm and M. E. Andrew, The Ten Commandments 
in Recent Research, trans. M. E . Andrew ("S tudies 
in Biblical Theology," Second Series, 2; London: 
SCM Press, Ltd., 1967), pp. 60-61. The above 
quotation summarizes the material covered by 
Reventlow in his work on p. 297· 
2. R . Rendtorff, " Botenformel und Botenspruch," ZAW , 
LXXIV(1962), 165-177• 
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forms of speech to the messenger's speech. Westermann 
in his Basic Forms of Prophetic Speech related the judg-
ment speech of the prophets to the profane messenger's 
speech containing both a reason and an imperative.l 
Rendtorff in his discussion does not see the close re-
lationship between the Botenformel and the Botenspruch 
itself since the Botenformel is not always present. The 
usage of "Thus saith the Lord" does not necessarily 
make the following words a messenger's speech. He con-
eludes the first section of his work by stating: 
Damit 1st unsere erste Frage 1m negativen 
Sinne beantwortet: Botenformel und Botenspruch 
" gehoren nicht so eng zusammen, dass die 
Verwendung der Formel bel den Propheten schon 
einen sicheren Schluss auf die ~bernahme der 
Gattung des Botenspruches zuliesse.z 
Rendtorff in the second section of this article 
disagrees further with Westermann who holds that " ~ •• 
the speech itself which is to be transmitted assumes, 
as a message, definite fixed forms which first make it 
into a message."3 Rendtorff cannot see that there is 
1. See PP• 4Jff. above. 
2. Rendtorff, "Botenformel und Botenspruch," ZAW 
LXXIV(l962), P• 169. 
). Westermann, Basic Forms ••• , p. 111. 
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here a universal Gattung with fixed features, but he sees 
the message growing out of particular situations which 
are often different. He does not deny that there are 
some Gattungen with the double members (reason and command-
ment) as Westermann holds; but he cannot see that they 
make a definite Gattung . 1 
In order to discuss further the relationship of the 
prophetic forms of speech to the messenger form, Rendtorff 
examines in his third section various prophetic passages. 
He looks at several passages (II Sam. 7a5 and I Kgs. 
12a22 and 20a13, 28) which sho""T the prophets as messengers 
of God. There is no doubt that they consider themselves 
as messengers of God as indicated by their usage of the 
Botenformela "Thus saith Yahweh." But this usage of the 
Botenformel does not make that which follows a Botenspruch, 
since several of the passages (I Kgs. 12a2) are followed 
by a Gerichtsankllndigung while such passages as II Samuel 
7a5ff.and I Kings 20:13, 28 are related to a Heilsorakel 
g iven in Holy \·Tar. 2 Neither the Gerichtsanktmdigung nor 
Heilsorakel can be seen to have stemmed from the Botenspruch 
1. Rend torff, "Botenformel und Botenspruch," ZAW, 
LXXIV(1962), p. 171. 
2. Ibid., p. 173. 
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itself. Rendtorff writes: 
Offenbar stehen die Prophetenwort hier in 
einem Uberlieferungszusammenhang, der mit dem 
profanen Botenwort nichts zu tun hat . Dabei 
ist auffallend, dass gerade bei den Propheten-
worten bei kriegerischen Anl~ssen deutliche 
Beziehungen zur Befragung des Losorakels 
bestehen: Die Orakelbefragung in I Sam. 30 
?f . II Sam. 2 1 5 19. 23f. und die Befragung 
der Propheten in I Re g 20 14 22 Sf. unterscheiden 
sich kaum voneinander, und auch das Wort Gads 
in I Sam. 22 5 lieg t ganz auf derselben Ebene. 
Zweifellos laufen auch von dort aus Linien 
zum frffhen Prophetenwort.1 
Rendtorff agrees with Westermann that these forms of 
speech do contain the reason and announcement of Hells 
or Unheils and that they stem originally from the profane 
Rechtsverfahren. 2 He does not believe that they remain-
ed in the profane sphere but that they were taken over 
into the cultic ~akralrechts (cf. I Kgs. 14:7-14 ; 20:35-43; 
II Kgs. 1:3f.) which was originally spoken by the Heerfffhrer.3 
Nevertheless, Rendtorff does not believe that \'iestermann 
1 . Ibid ., p. 173; see also Rendtorff's article, 
"Erw~gungen zur Frffhgeschichte des Prophetentums 
in Israels," Z'rhK, 59(1962), 145-167, in which 
he shows the continuity of the prophets in their 
relationship to the earlier amphictyonic tradi-
tion& especially the importance of the law, anti-
kingship, and relationship to holy war. 
2. Cf. Boecker, Redeformen ••• , PP• 95ff. and 159ff, 
3. Rendtorff, "Botenformel und Botenspruch," ZAW , 
LXXIV(1962), pp. 25, 1?4. 
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has gone far enough in relating these prophetic forms 
H 
of speech to the Gerichtsankundigung and Holy War. 
Although the prophets see themselves as messengers, 
their using of the Urteils speech has added an alien ele-
ment rto the messenger's speech. Thus Rendtorff concludes: 
• • • , dass sich das Prophetenwort 
formgeschichtlich nicht aus dem Botenwort 
herleiten l£sst.1 
In the fourth section of Rendtorff's work he brings 
out the similarities between tthe Botenspruch and the 
prophetic speech. They are at least similar in their 
usage of the "I-s:t;yle" and of 
deny that at least the imprint of the Botenwortes are 
present. 2 Thus Rendtorff's final conclusion isa 
Der Prophetenspruch ist also formgeschichtlich 
nicht vom Botenspruch herzuleiten. Durch die 
Aufnahme der Botenformel und durch die fibernahme 
wesentlicher Stilelemente ist er aber in seinem 
Gesamtbild stark vom Botenwort mitgeprMgt worden.J 
Rendtorff has tried to point out the weaknesses of 
Hestermann•s work by showing the need to investigate the 
1. Ibid., p. 175. 
2. Ibid., p. 176. 
J. Ibid. , p. 177. 
relationship of prophetic forms of speech to the old 
amphictyonic traditions, especially those of the law 
and holy 1-1ar. In another article, "Priesterliche 
Kulttheologie und prophetische Kultpolemik,"1 he 
examines the prophets' criticism of the cult showing 
that they have used distinctive cultic terminology in 
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their criticis~ thereby showing that they are not criti-
cizing the cult per ~· He examines especially the verb 
forms /('j I and y 9 rr • This study was carried on further, 
as we have seen, by w{h-thwein in his article, "Kul't--
polemik oder Kultbescheid?". 2 Thus Rendtorff emphasizes 
that we must take into consideration more than merely 
the protane messenger's speech to account for the 
prophets• forms of speech and that such consideration 
will take us into the origins of prophecy, amphicytonic 
law tradition, and traditions of the holy war. 
iii. Criticism of both Extreme Views (i and ii). 
We must take into consideration more than just the 
profane legal sphere and messenger's speech to under-
stand the prophets' forms of speech. We must consider 
their relationship to Israel's traditions and law while 
1. Rendtorff, "Priesterliche Kulttheologie und 
prophetische Kultpolemik," m, 81(1965), cols • .3.39-
.342. 
2. See pp. 51ff.above. 
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at the same time making the writing prophets into 
cult prophets. This view has been stressed by several 
recent scholars including E. von Waldow, w. Janzen, 
J. L. Crenshaw, and M. J. Buss. 
(1) E. von Waldow in the first part of his 
work, Der Traditionsgeschichtliche Hintergrund der 
Prophetischen Gerichtsreden, 1 examines the previously 
discussed work of Boecker. 2 He agrees essentially with 
Boecker that the origin of the "lawsuit" genre is to be 
found in the secular or profane legal procedures of 
ancient Israel, and that the lawsuit oracle is not a 
single Gattung but consists of charge, defense, decision, 
even preliminary appeals.J Waldow summarizes these 
elements as fol l ows: 
1. 
2. 
1. Die Anklagereden: a) Appellation des 
Beschuldigers 
b) Rede des Kl~gers vor 
Gericht 
E. von Waldow, Der Traditions~eschichtliche HintergrunQ 
der Prophetischen Gerichtsre en ("Beihefte zur 
Zeitschrift ftlr die Alttestamentliche Wissenschaft," 
no. 85; Berlin: Alfred TBpelmann Verlag, 1963). 
Waldow has based his work upon Boecker's disser-
tation which is essentially found in his bobk, 
Redeformen des Rechtsleben im Alten Testament. 
See PP• 26ff. above. Waldow discusses the work 
on PP• 4-9 of his book. 
J. Waldow, Der Traditionsgeschichtliche Hintergrund ••• , 
PP• 10-11. 
2. Die Verteidigungs-
reden• 
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a) Appellation des An-
geschuldigten 
b) Rede des Angeklagten 
oder Fremdverteidigungs-
rede, 
J, Die Reden des Richters 
Waldow believes, however, that Boecker has not gone 
far enough with his investigation; while W~rthwein with 
his emphasis upon the cultic origins has gone too far in 
the other direction. Waldow cannot accept either ex-
treme.1 He holds that one must find a middle ground 
between the extremes of both Boecker and Wnrthwein. In 
criticism of Boecker he points out that one cannot make 
a form-critical study of the legal forms only; but one 
must also take into consideration the traditions behind 
these forms2 since the content of these oracles is based 
on the historical tradition of Yahweh's covenant, 
parallel to Hittite suzerain treaties,J made with Israel 
at Sinai. 4 This covenantal background helps to explain 
1. Ibid., p. J, 
2. Compare at this point the preceding discussion of 
Rendtor ff, pp. 61ff. above. 
J, Waldow, Der Traditionsgeschichtliche Hintergrund 
••• , pp. 21-23. 
t. Ibid., pp. J, 4, 19, 20, 41, 42. 
the dual role of Yahweh as both accuser and judge and 
the appeal to nature as witness. 1 
Waldow does not believe t hat Boecker can account 
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fUlly for the prophets' use of these profane legal 
f orms unl ess a traditio-historical study is made also. 2 
Waldow writes as follows: 
Wir stassen hier auf eine der Grenzen der form-
geschichtlichen Methode. Es 1st immer r1cht1g 
und f&derlich, nach der form der Propheten-
worte zu fragen und nach der Herkunft dieser 
Formen. Aber bei Ubernahme von Formen aus 
ursprttnglich fremden Bereichen muss immer 
damit gerichnet werden, dass diese Formen durch 
des neuen Inhalt umgeprdgt oder irgendein 
ver4ndert worden sind. Ob das geschehen 1st, 
und welche 1nhaltl1chen Motive dabei wirksam 
waren, kann, wie das Beispiel der prophetischen 
Gerichtsreden zeigt, oft nur durch die tradi-
tionsgeschichtliche Fragestellung gekldrt werden.J 
One must see the importance of the traditional covenantal 
theol ogy which easily lent itself to these legal forms 
of expression. By use of these legal forms the prophets 
as representatives of Yahweh, who appears as both Richter 
and Ankldger, 4 could proclaim the role of the people of 
1. Ibid., PP• 1), 17, 18. At this point Waldow bases 
many of his conclusions upon the previous works of 
von Rad, Mendenhall, and Huffmon. 
2. Ibid., PP• 9, 12, 41, 42. 
) . I bid., P• 19. 
4. I bid., PP• 2)-24. 
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Yahweh and their broken relationship with Yahweh. 1 
Only in this understanding of the importance of the 
Sinai Covenant traditions can one understand how the 
prophets arrived at their concept of Yahl'.reh as a 
2 Rechtspartei. Waldow expresses this view when he 
writes: 
Wenden wir uns von hier aus wieder den 
prophetischen Gerichtsreden zut Wir haben 
gesehen, dass es nicht nur das Denken in recht-
lichen Kategories ist, dass die enge Beziehung 
dieser prophetischen Gattungen zur Bundes-
theologie erkennen l~sst; es 1st auch nicht 
nur die inhaltliche Entsprechung bez~glich 
der Gesetzestradi tion, auf die E. WURTHi,<.TE I N 
hingewiesen hatte. Sondern vornehml~ch zeigt 
sich diese Beziehung in der inneren Struktur 
der Gerichtsreden. Die Identitat von Richter 
und Rechtspartei, die sich ganz notwendig 
und folgerichtig aus der Bundestheologie er-
gibt, hat den prophetischen Gerichtsreden ihre 
eigent~liche Strukture gegeben, die sie 
trotz aller formalen Verwandtschaft zu den 
profanen Gerichtsreden als eine Redesform 
sui Generis erscheinen l~sst. So gehoren 
diese prophetischen Gattungen also in die 
Tradition vom Bund Jahwes mit Israel 
hinein und sind von hier aus in ihrer 
Eigenwart zu verstehen.J 
1. Ibid., pp. 19, 20 42. 
2. Ibid., Boecker disagrees with this view on pp. 92-
~ of his work. See Waldow, Der •rradi tions-
geschichtliche Hintergrund ••• , pp. 19, 24. 
J. Ibid., P• 24. 
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Disagreeing with W~rthwein, Waldow does not see 
that this legal form of the prophets is to be found in 
1 
a liturgical setting of worship. He agrees with Wolff 
that "• •• die kultische DurchfUhrung eines Rechtsverfaherns 
mit gezielter Anklage, Verteidigungsrede und rechtskrdftiger 
Urteilsverkdndigung durch daf~r bestimmte Kultpersonen 
hat sich eben nicht nachweisen lassen."2 Waldow holds 
that the very relationship of the legal forms to the pro-
fane legal sphere speaks against any such cultic Sitz 
im Leben. Thus for Waldow it is quite clear that the 
background of the covenant tradition contains the actual 
force behind the prophetic Anklagereden.3 
(2) w. Janzen makes a criticism of Westermann's 
work which is similar to Waldow's criticism of Boecker.4 
Janzen holds that Westermann's analysis of the basic forms 
of prophetic speech is adequate up to a point; but he 
has not considered the setting of the messenger's speech 
nor the occasion for the sending of the messenger. Janzen 
1. 
2. 
3· 
4. 
Ibid., P• 41. 
Ibid., p. 25; H. w. Wolff, "Hauptprobleme 
alttestamentliche Propheten," ETh, 1955, P• 461, 
Waldow, Der Traditions$@SChichtliche Hintergrund ••• , 
p. 31. For a discussion of Hosea 4:1-3 see pp. 2Sff. 
w. Janzen, "Review of Claus Westermann's Grundformen 
Hrophetischer Rede,i Interpretation, 19(1965), 
3 5-348. 
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therefore brings out Westermann's need to relate his 
finding s to recent work on the suzerainty covenant and 
the covenant lawsuit done by G. E. Mendenhall, G. E. 
1-Jright, and J. Harvey. Janzen writes: 
Both in his review of the pertinent literature 
and in his own analysis Westermann is led 
again and again to the connection of prophetic 
speech with the legal sphere without reaching 
any clarity as to the nature of their inter-
action. The discovery of the covenant lawsuit 
-- a negative rehersal, as it were, of the 
steps of the suzerainty treaty for the purpose 
of indictment for breach of covenant -- pro-
vides a Sitz im Leben that offers a precise 
reli gious-legal context and situation requiring 
the sending of a messenger. In his analysis 
of the Near Eastern background of the covenant 
lawsuit, Harvey is also able in this connection 
to point to messenger-situations that offer 
much more specific formal parallels to the 
prophetic messenger speech than the Marl 
ex amples e xamined by Westermann.l 
These considerations of Janzen and Waldow will be 
further examined in section II, J of this dissertation, 
since the implications of their views are quite im-
portant for understanding the nature of prophetic speech 
and the relationship of the prophet Hosea to the 
covenantal and amphictyonic traditions of Israel. 
Certainly the prophet's forms of speech cannot be 
explained fully by relating them only to the profane 
legal sphere of Israel. 
1. I bid., P• J48. 
(3) A more middle of the road approach is 
also taken by J. L. Crenshaw.l He does not accept the 
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more cultic orientation of Watts, Reventlow, and Bruegge-
mann that Amos was an official functionary of the cult, 
nor the view of Wllrthwein that Amos changed from a 
Heilsnabi (a cultic office) to an Unheilsnabi. Nor, on 
the other hand, does he accept the mere reduction of 
the prophets' forms of speech to the more profane wisdom 
movement as Wolff has done in his study of Amos, much 
of which was based upon the work of Gerstenberger. Cren-
shaw finds several weaknesses in Holff's usage of Gersten-
berger's thesis that the woe oracles originated from 
the wisdom of the clans. Actually, as Crenshaw points 
out, the woe oracles are not found in wisdom literature 
and their milieu seems more appropriate in the prophetic 
oracles. Wolff also sees the Mahnrede coming from wis-
dom sources; but Crenshaw sees this as only an indirect 
influence. Crenshaw· is willing to admit that there 
are several indirect influences of the wisdom movement 
upon the prophets, but this indirect influence cannot 
be used to rule out the relationship of the prophets to 
Israel's traditions. Crenshaw emphasizes this view when 
1. J. L. Crenshaw, "The Influence of the 1tlise upon 
Amos, " ZAvJ , 79 ( 1967) , 42-51. 
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he writesa 
• • • I am convinced that cultic terminology 
has made a stronger impact upon Amos' vocabulary 
than have wisdom emphases. There is space 
here only to list the themes and terms that 
he owed to the cult. • • • The most important 
area (1) covenant of brotherhood; (2) apodictic 
law; (.3) Day of Yahl'reh; (4) execration ritual; 
(5) theophanic language; (6) Immanuel; (7) ~yes 
of the Lord; ( 8) seek Yahl'reh; ( 9) thy God; ( 10) 
Exodus; (11) Doxolog ies •••• 1 
(4) Martin J. Buss has thrown some light 0n 
the relationship between wisdom and the covenant which 
may enable us to avoid the extreme views of Gerstenberger 
who would reduce all apodictic law to orig ins in the 
world of wisdom without any consideration of the cove-
nant traditions. 2 Buss points to a Sumerian document 
of the third millennium 'N'hich has been examined by S. N. 
Kramer. It reads as folloHsa "' Urukagina made an a gree-
ment with (the god) Ningirsu that the powerful should 
not harm the widot<r and the orphan •." According to Buss, 
if this translation is correct, 
• • • a Sumerian analogy exists to the 
Israelite divine covenant with mortals 
in fact, one which emphasizes ethical 
commitments. Since the ethical principles 
involved are commonly labeled "wisdom", it 
~s then clear that moral wisdom (as in the .3 
OT) is not unrelated to the covenant theme. 
1. Ibid., p. 51. 
2. N. J. Buss, "The Covenant Theme in Historical 
Perspective," VT, XVI(1966), 502-504 • 
.3. Ibid. pp. 502-50.3. This view disa·grees with the 
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Therefore Buss points out that it may not be so accidental 
to see that both wisdom and the covenant structure underlie 
the Deuteronomic tradition. He further states that 
Shechemite wisdom is related to the religion of the 
Israelite covenant. He writes: 
In fact, since the verb yarah, from which the 
word torah is derived and which underlies the 
name of the Oak of Moreh, is used repeatedly 
for "teaching" in wisdom contexts, it is quite 
possible that torah originally designated a 
priestly wisdom directed to the populace. 
Most likely, Levites were from the beginning 
carriers of such teaching • • • .1 
From these findings Buss comes to several conclusions. 
The first is that Gerstenberger, who has shown the relation 
of the law to the wisdom tradition, has probably separated 
it unnecessarily from the covenant form. Buss comments 
that "• •• it is not necessary to pose in terms of rigid 
alternative the question whether apodictic law derives 
from a covenant structure or from wisdom."2 And secondly: 
1. 
It is true, analogy with Near Eastern treaties 
would lead one to expect not a divine interfer-
ence in Israel's internal moral affairs but a 
claim simply on Israel's direct allegiance in 
worship as spelled out for instance in the Cultic 
Decalog. The Sumerian document cited, however, 
view of G. M. Tucker, "Covenant Forms and Contract 
Forms," VT, XV(1965), 487-503. 
M. J. Buss, "Covenant Theme 
P• 503. 
• • • , " VT, XVI ( 1966) , 
2. Ibid., P• 503. 
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supports in principle the possibility of a 
moral emphasis in Israel's religious covenant 
from the very start -- even if, as is quite 
possible, the l'1oral pecalog as such 1-ras not 
formulated by Moses. 
3. The Prophetic Lawsuit and 
the Covenant Terminology 
From the above study of the works of Rendtorff, Waldow, 
Janzen, Crenshaw and Buss we have come to see the necessity 
of examining the relationship of the covenantal traditions 
and terminology with the profane legal forms. The two 
cannot be seen in isolation from each other. Rendtorff, 
Waldow, and Crenshaw have made it quite clear, in opposition 
to \·jestermann and Boecker, that we cannot examine the messen-
ger•s speech or profane legal forms by Uhemselves. They 
must be seen in relation to the r1b (GerichtsankUndigung ), 
traditions of Holy War, and the Sinai Covenant tradition. 2 
Janzen has further supported this emphasis with his criticism 
of ~vestermann who has not considered the setting of nor the 
occasion for the messenger's speech in light of current 
research concerning the suzerainty covenant by such scholars 
as Hendenhall, \vright and Harvey. Therefore in this 
section of the dissertation we will examine what light 
1. Ibid., p. 503. 
2. I t must be pointed out, however, that even \-Jestermann in 
the case of Hosea has pointed out the importance of 
var i ous traditions: Exodus, Desert ~·Ianderings, land-
taking , turning to Ba'al, giving of Sinai Covenant, 
Jacob traditions_~ etc. See pp. 43ff. above. However, 
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the work of these scholars and others has thrown upon the 
relationship of the prophets• forms of speech to the Cove-
nantal traditions and the resulting implications for our 
study of Hosea. 
i. The Prophetic Lawsuit 
Htfrthwein has argued that the prophets• presentation 
of Yahl'reh' s lawsuits developed in the cult. This concept 
has been developed further by G. E . vlright1 who sees the 
covenant lm-vsui t as a reformulation of the covenant re-
newal, preserved from amphictyonic times in North Israel. 
The abundance of judicial vocabulary in the Old Testament 
is disclosed in the article, "The r~b - or controversy-
pattern in Hebrew Mentality," written by B. Gemser. 2 E:e 
g ives a descriptive study of the r~b process as it is 
evidenced throughout the Old Testament; but he does not 
sho1-1 it as a literary form. I~uch work has been done in 
recent years which has related this rfb form to the inter-
national treaties of the ancient Near East. Such studies 
fte has ignoned these same traditions in Amos. 
1. G. E . Hright, "The Lawsuit of God1 A Form-critical 
Study of Deuteronomy 32," Israel's Pro het i c Herita e, 
edited by B. W. Anderson and \1 . Harrelson New York' 
Harper & Brothers, 1962), 26-67. 
I'< 2. B. Gemser, "The rib - or controversy-pattern in Hebrew 
mentality," 'vlisd'Oiii in Israel and the Ancient Near East, 
edited by I>'I . Noth and D. V.I . Thomas ("Supplements to 
Vetus Testamentum,•• Vol. III; Leiden: E . J. Brill, 
1955)' 120-137. 
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have been made by H. B. Huffmon, J. Harvey, G. E . Wright, 
l.oJ . Beyerlin, A. Sinclair, and 1-1. Brueggmann. 
(1) The article by H. B. Huffmon1 marks a 
" notable advance in the study of the rib concept. In this 
study Huffmon traces the development of two forms of r1b 
used in the Old Testament: (1) The speech of the plain-
tiff in which Yahweh is the plaintiff, Israel is the de-
fendant, and heaven and earth, according to Gunkel, are the 
judges (Psa. 50; Isa. 1a2-3; 3a13-15; Jer. 2:4ff.; Mic. 
6a1-8), and (2) the speech of the judge where the judge 
is Yahweh and the defendants are the forei gn gods ( Psa. 
82; Isa. 41a21-29; 44a6ff.).2 Huffmon connects the first 
form with the broken alliance (cf. Mic. 6a1-8). He further 
relates this r~b form with the Hittite treaties from the 
latter part of the second millennium and with an Aramean 
treaty from the eighth century. By emphasizing this Sitz 
A im Leben for the form of the rib he follows the previous 
work of Mendenhall.3 Huffmon believes that this is the 
1. 
2. 
H. B. Huffmon, "The Covenant Lawsuit in the Prophets," 
J BL, 78(1959), 285-295. 
Ibid., p. 286. 
G. E. Mendenhall, "Ancient Oriental and Biblical Law," 
BA, 17(1954), 24-36; "Covenant Forms in Israelite 
Tradition," BA, 17(1954), 50-76; reprinted in Law 
and Covenant-rn Israel and the Ancient Near Easr-
( Pittsburgh, 1955); cf. also the work of K. Baltzer, 
Das Bundesformular ("Wiss. Monogr. z. A. u. N. T.," 
4; Neuki rchen: Neukirchener Verlag , 1960). 
79 
only way to account for the usage and reference to the 
list of witnesses to the covenant: the mountains, rivers, 
heaven, earth, sea, winds, and clouds as well as foreign 
gods. 1 
(2) J. Harvey begins his work2 with a brief 
summary of research in this area including the view-
points of Gunkel, Begrich, Kohler and Lindblom. His 
major purpose is to develop more fully the findings of 
Wolff and Westermann concerning the Gerichtsrede. Harvey 
seeks to discover the original Sitz im Leben of this form, 
a search which neither \•/estermann nor Wolff makes. 
Through a study of several biblical passages (Deut. 
32; 1-25; Isa. 1:2-3, 10-20; Micah 6:1-8; Jer. 2:2-37 and 
Psa. 50) he arrives at four major sections of the R1ba 
1 • 
2. 
La structure fondamentale des R1bs que nous 
/ L/ --LL' 
considerons a ete depuis longtemps dega gee par 
Gunkel et comprenda a) un Prooimion solennel, 
parfois prec€de de la description de la sc~ne du 
jugement; b) une adresse du juge-plaignant a 
It should be noted here that Huffmon has shown further 
relationships between the use of the rtb in the Old 
Testament with the Hittite treaties in his work, "The 
Treaty Background of Hebrew YADA," BASOR, 181(1966), 
31-37. This work has importa~t implications for 
Hosea's relationship to the rfb concept as will be 
seen in ch. 4 of this work . - -
J. Harvey, "Le ' R'tb-pattern •, r6quisi tore proprfutique 
zur la rupture de l'alliance," Biblica, 43(1962), 
172-196. 
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,/ l'accuse, generalement sous forme interrogative, 
contenant des reproches et une declaration de 
son incapacit~ a refuter l'accusation; c) un 
r6quisitoire, gen6ralement historique, resumant 
les bienfai ts du plaignant et les ingrati tudes · 
de l'accuse; d) une d€claration constituant une 
sentance ou, en certains cas, un avert i ssement.1 
With further investigations Harvey develops four 
points which help to illustrate the form's original context: 
a) le st~le du messager serait original et 
proviendrait d'un proceg fait a distance; 
b) le rappel historique des beinfaits et 
trahisons serait aussi en place; c) les allusions 
~ l'inutilite des rites pour eviter le d€sastre 
seraient liees a la Gattung , qui n'aurait ainsi 
plus rien a faire avec le proces civil; d) la 
conclusion du proc~:s par des menaces a u lieu 
d'une ex6cution de la sentence, ou du moins au 
lieu de sa d~finition exacte, serait mormale et 
non pas le r~sultat2d•un accident de r6daction ou de transmission. 
Harvey thereby finds the origins of the Gattung in the area 
of international lai>I ,., ••• plus precisement dans le m~me 
droit international qui a fourni le sch~ma de l'alliance ... 3 
The r1b is a condemnation formulated as a declaration of 
war a gainst the unfaithful vassal and ..... le R'ib ~ 
avertissement est celui d'un ultimatum au vassal qui a 
commenc~ ~ s•ecarter des stipulations fondamentales de 
l'alliance ... 4 To prove his point Harvey proceeds to examine 
1. Ibid., p. 177. 
2. Ibid., p. 180. 
3. Ibid. 
4. Ibid. 
the treaty of L'Epos de Tukulti-Ninurta I as well as 
documents from Mari. 1 
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In the concluding section of his article, Harvey 
states that the origins of these vassal treaties and the 
~ 
ensuing rib concept are to be found in the Northeast region 
of Mesopotamia and Anatolia during the second millennium. 
In Mesopotamian religion of this time the countries were 
believed to have been given to the people and the king by 
the gods whose actions are paralleled by the actions of 
man on earth. The equilibrium established by the gods 
must be kept by man. If any infractions of this equi-
librium occur, they must be dealt with legally and along 
dt plomatic channels. 2 Any infraction led to the punish-
ment of the guilty party. To prevent such wars of punish-
ment several legal and diplomatic channels were established 
in which the role of the messenger was quite important. 
Out of these diplomatic transactions have developed the 
A 
two types of rib found also in the Old Testament. This 
fact and the importance of the role of the messenger is 
brought out by Harvey when he writes: 
\ C'est a ces transactions diplomatiques du droit 
international sacral que se rattachent originaire-
1. Ibid., PP• 180-184. 
2. Ibid., PP• 189-190. 
.11 
ment les deux types de Rib biblique. Ils 
reprennent, en le transposant, ce proces par 
messagers, comprenant essentiellement un ou 
plusieurs avertissements preliminaires, conte-
nant un interrogatoire, demandant des explica-
' "' "' tions sur l irregularite en cours, un rappel des 
clauses de l'alliance et des bienfaits qui la 
fondent, un avis sur les corrections A apporter 
~ la conduite presente. Si le messager est 
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~~;~;e~n~~=e~~ ~~up~;s~~~x~~~;o~~a~;i~ue~~o~~=~us, 
la declaration de querre, comprenant les m~es 
"' "' "' d"' elements excepte le dernier, qui eclare les 
hostilites ouvertes et menace de destruction. 1 
At this point in his article, Harvey discusses the 
relationship of the Old Testament prophets to this role of 
the messenger. Accepting the views of H.-J. Kraus, Harvey 
sees the prophets holding a covenantal office, an office 
whose ori g ins go back to Moses himself and continue down 
through Joshua, the Judges, Samuel, Prophets, Suffering 
Servant of Deutero-Isaiah on to the Maitre de Justice de 
Qumran.2 Harvey believes that his present study has 
given this hypothesis of Kraus even further support and 
a wider base. 'rhus Harvey concludes that his investiga-
tion of international Near Eastern treaties has helped us 
to see the prophets as royal messengers of Yahweh, the 
sovereign, to Israel, the vassal. He holds that his view 
gives further illumination to Westermann's previous work 
l. Ibid., P• 191. 
2. Ibid., PP• 192-193· 
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on the Botenstil and g ives us a better understanding of 
the prophetic office than would a mere comparison with the 
Hari Letters. 
Harvey concludes his work by attempting to illuminate 
Vlurth\'lein • s cultic origin of the Gerichtsrede.1 Harvey's 
i' 
approach is to examine several texts (Dan. 9•4-19; Esdr. 
9•6-15: Neh. 1•5-11; 9a6-37) in which occur a series of 
coll ect i ve Klaglieder connected with maledictions based on 
the rupture of the covenant. These passages have the same 
basic forms as those found in 
••• la rtaction de Ka~tilia~ au Rf b royala a) 
reconnaissance de la justice royale-divine; b) 
rappe~ et confession des bienfaits et ingratitudes 
passes; c) reconnaissance de la justice du malheur 
present; d) d{sespoir (dans le cas de K.), espoir 
(dans 1' AT) malgr( le judgement, et m~me ~ cause 
du judgement •••• 
Basing his argument on this relationship, Harvey concludes 
that the Sitz 1m Leben of this r~b is to be found in jours 
de jeune (days of fasting ) where Israel seeks to gain an 
oracle from Yahweh (cf. Judg . 20J 26f.; I Sam. 7• 5f.; 31• 
13; Jer. 14z 11f.; 36a 6ff.; Joel 2a 12-19). This study 
would seem to imply that the prophets or some eultic mediaries, 
took part in the people's appeal to Yahweh to forg ive their 
1. Ibid., pp. 194-195. 
2. Ibid. 
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sins and thereby acted as mediaries or FUrbitter. Whether 
this conclusion could be drawn cannot be proven, but Harvey 
has attempted to show the close relationship of the 
prophets to the Covenant rib and the importance of their 
roles as intermediaries or messengers between Yahweh and 
his people, Israel. 1 
(3) H. BeY?erlin in his major study of Micah2 
shows Micah's relationship to the old amphictyonic laws. 
Micah appeals to these laws in the Drohwort which is the 
combination of the reason and announcement. The people 
know why they have been accused since they have been 
taught, or should have been taught, the laws of Yahweh 
by the priests.3 Beyerlin writes• 
If M Die Verkundigung des Propheten Micah grundet 
sich weitgehend auf die Traditionen der Jahwe-
1. See also K. Baltzer, Das Bundesformular, especially 
pp. 47-70, where he has a discussion of the evidence 
for a ceremonial renewal of the covenant between 
Yahweh and his people. These renewals occurred when 
it was realized that the covenant had been broken 
2. 
as indicated by the actuation of the curses such as 
plagues and troubles upon the people. Baltzer brings 
out that a prophet might warn the people that they 
had violated the covenant. Baltzer discusses the 
reaffirmation of the covenant on pp. 71-90. Also 
G. E . Wright has shown the development of the r!b 
from the Hittite treaty vassal form in his article 
"The Lawsuit of God •••• " For Wright both the 
covenant renewal and the covenant lawsuit rest 
upon the suzerainty treaty form. 
Beyerlin, Die Kulttraditionen Israels • . . . 
3. Ibid., pp. 42-64, especially pp. 49ff. 
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Amphiktyonie, und zwar hier im Scheltwort 2, lf. 
vor allem auf ihr Bodenrecht; und im Drohwort 
2, 3-5 umschreibt sie die Art und die Bedeutung 
des kommenden Gerichtes in den Y~tegorien des 
altisraelitische£ sakralen Brauchs der 
Bodenneuordnung. 
/\ 
Beyerlin illuminates further the origins of this rib 
language in his article, "Gattung und Herkunft des Rahmens 
im Richterbuch."2 In this work Beyerlin attempts to show 
/\ 
that the rib concept develops in the earliest part of the 
amphictyonic period in cult-penance festivals (cf. Mic. 
6zl-6; Jer. 2; Deut. 32).3 He finds that the framework 
1\ 
of Judges is basically that of this old rib concept. 
/\ 
Beyerlin holds that the rib words used in Judges lO:llb-14 
and 6:8b-10 are not mere literary texts, but have come out 
of oral proclamations to the covenant-breaking Yahweh 
community. The origins thereby are to be found in the 
Buss- and Fastenfeiren ceremonies led by cultic prophet 
mediators (cf. Judg. 6,8). He emphasizes this Sitz im 
1. Ibid., P• 59. 
2. vi . Beyerlin, "Gattung und Herkunft des Rahmens im 
Richterbuch," Tradition und Situation: Studien zur 
alttestamentlichen Pro hetie, by E . Wurthwein and 
o. Kaiser G ttingen: Vandenhoeck & Ruprecht, 
1963), 1-29. 
3. vJri ght in his article, "The Lawsuit of God • • • " 
also holds a similar view that the rib ceremony was 
part of a penitential service which developed out of 
the covenant renewal ceremony; but he does not see 
it going back to such an early period as does Beyerlin. 
See pp. 59ff. of Wright's article. Beyerlin sees the 
rlb as being ori ginal with it; not a development out 
or-the ceremony. 
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Leben of the Gattung when he writes: 
Der rib selbst entspricht in Form und Inhalt 
diesem kultischen Rahmen: Er wendet sich in 
seinem Verh~r, seiner Anklage und Aufforderung 
in direkter Anrede an seine Horerschaft und 
bezieht sich in der Sache auf die in I sraels 
Festkult lebendig erhaltene heilsgeschichtliche 
Tradition und Bundesverpflichtung . N£her 
bestimmen liesse sich jener kultsiche Sitz im 
Leben am ehesten als amphiktyonische Buss-und 
Fastenfeier, wie sie in Ri. 20,26; 21,2ff. und 
vor allem in dem undeuteronomistischen, auf 
alter fiberlieferung beruhenden Text von 1. 
Sam. 7, 3ff. schon ffir die vorstaatliche Zeit 
des sakralen Stammeverbandes I sraels bezeugt ist.l 
Beyerlin bases his hypothesis upon a study of 
characteristic phrases found frequently in the frame-
work passages of Judges: 
1. 
1. die jeweils einfllhrende Formel "die 
Israeliten taten, was Jahwe missfiel" bzw. "die 
Israeliten fuhren fort zu tun, was Jahwe missfiel" 
(insgesamt 6mal): 3,7;3,12(bis); 4,la; 6,1 und 
10, 6, 2. die F'eststellung, sie hat ten den Baal en 
gedient (3mal: 3,7 und 10,6,10), 3. die 
Formulierung, dass Jahwes Zorn \'Tider Israel 
entbrannt sie (nur 2mal: 3, 8 und 10,7), 4. die 
\~endung , Jahwe have sein Voll{ in die Hand des 
Feindes "verkauft" (3mal: 3,8;4,2 und 10,7), 
5. der Satz "da schrien die I sraeliten zu Jahwe" 
(im ganzen weni gstens 5mal: 3,9.15; 4,3;6.6(.7); 
10,10(.12)), 6. der Hinweis auf die Demutigung 
der Feinder (ni. oder hi. von ) (4mal;3,30;4, 
23;8,28 und 11,33b) und 7. die Formulierung, 
das Land habe dann so und so viele Jahre land 
Ruhe gehabt (im ganzen 4mal: 3,11.30;5,3lb und 
8' 28b). 2 
w. Beyerlin, "Gattung und Herkunft 
Tradition und Situation, p. 27. 
• • • , " in 
2. Ibid., PP• 9-10. 
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He holds that many of these phrases are not found in 
Deuteronomy but in Deuteronomy J2, which is pre-
Deuteronomic, in many passages from the eighth century 
prophets, and in the Covenant Code, Exodus 22:22,26. 1 
A Another argument for the earliness of the rib concept 
is found in the early Sumerian concept of a catastrophe 
befalling a people who have been rejected by their god. 
This early concept found in Sumerian literature is also 
found in the Song of Deborah and Psalm 78, both of which 
have early origins. 2 Also present in this concept is the 
possibility of returning to the god with the proper peni-
tence (Deut. 32). In this matter Beyerlin agrees with 
the work of J. Harvey, in opposition to G. E. Wright, that 
~ the two types of rib developed out of the covenant theology 
of the Hittite suzerainty treaties.J Beyerlin summarizes 
this view when he comments: 
~ . Sie (rib) 1st wie folgt aufgebaut: Nach einer 
EinfUhrUng. in der nicht selten Himmel und Erde 
aufgerufen werden, wird ein meist im Botenstil 
gehaltenes und in Frageform begonnenes VerhOr 
durchgefUhrt, in dem zugleich auch schon erste 
Anklagen anklingen. Hierauf folgt die eigentliche 
Anklagerede, die sich auf den Bundesbruch bezieht 
und dabei an Jahwes Heilstaten erinnert und 
1. Ibid., PP• 10-1J. 
2. Ibid., PP• 15-16. 
J. Ibid., PP• 18-19. 
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Israels Undankbarkeit feststellt. Im allgemeinen 
schliesst sich hieran ein Hinweis auf die Nicht-
i gkeit der }Temdgotterverehrung und der ent-
sprechenden Kultpraktiken. Schliessen kann der 
Bundesbruch-rib in zwei verschiedenen Weisen: 
Er kann mit Schuldspruch und Gerichtsansage enden, 
was ihm dann insgesamt verurteilenden Charakter 
verleiht. Und er kann andererseits in eine 
Verwarnung zu neuem Bundesgehorsam ausmunden, 
wodurch dann der rib als ganzer verwarnende 
}\lnktion erhRlt •••• 1 
A 
Beyerlin then contends, as does Harvey, that the rib 
passages of the Old Testament follow this same outline 
which is found especially in Deuteronomy 32, whose 
origins go back to the early amphictyonic period of 
I s rael's history. (Also cf. Isa. 1:2-3, 10-20, Mic. 6:1-8 
and Jer. 2:2-37.) 
In his last argument Beyerlin shows that in Judges 
A lO:lOb-15 and 6:7-10 this same rib outline is to be found 
with the messenger style proclaiming both reason and 
announcement.2 And, he maintains, the prophets of the 
eighth century were the messengers of this same threaten-
d i 1 b h i i hi t i d ing an warn ng r1 w ose or g ns are amp c yon c an 
which serves as the basis of the framework of the book 
of Judges. Thus he concludes: 
Alles in allem aber ist deutlich, dass der 
Richterbuch-Rahmen nicht als das einheitliche 
1. Ibid., P• 19. 
2. Ibid., p. 24. 
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literarische Werk eines einzelnen -- des 
deuteronomistischen Redaktors, Herausgebers oder 
Geschichtsschreibers -- zu verstehen ist, 
sondern dass er in zeitlich weit auseinander-
liegenden Etappen zustande gelcommen ist, zunM.chst 
wohl im Medium der gottesdienstlichen Verknndigung 
und erst in einem letzten Stadium durch 
Hinzuffifungen und Bearbeitungen literarischer 
Art,1 
Thus it becomes quite imperative that we examine in 
I\ 
detail the origins of the t1£ concept and its relation-
ships to the Sinai Covenant traditions. 2 Such a study 
will certainly illuminate more fully Hosea's relation-
ship to the covenant liturgy, especially if he uses 
terminology from this ancient ceremony containing both 
the warning and judgmental r1b concepts. 
(4) The implications of some of the above 
studies have been related to Amos 4:4-13 by W, Bruegge-
mann,3 In this study of Amos he has shown that we cannot 
reduce the origins of Amos' message to the realm of 
profane wisdom, as would Vlolff; but that ltle must see 
the relation of Amos to the covenant traditions of Israel. 
Brueggemann shows how the phrase, "Prepare to meet 
thy God, 0 Israel," (4:12c) has its origins in the tra-
ditions of Covenant renewal and Holy War, which traditions 
1. Ibid,, p. 29 
2. This study will be found in detail in ch. 3 of this 
dissertation • 
.3. W, Brueggemann, "Amos IV 4-13 and Israel's Covenant 
\~orship, .. VT, 15(1965), 1-15. 
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probably cannot be separated. At this point he would seem 
to parallel the work of Harvey when he writes: 
If the phrase be taken as a summons to re-
establish covenant, it is a usage much like 
2 Sam. xix 16, 2 Kgs. vxi 10 in which a 
vassal makes haste to reassure the monarch 
who has good reason to suspect treaty-breaking. 
The phrase is a call to return to covenant, but 
it is filled with the potential threat that 
failure to repent will transform confrontation 
into combat.1 
Thereby Brueggemann contends that the office of the prophet 
should be understood in political categories as the mess-
enger between the great king and the vassal. 
In the second section of his work, Brueggemann brings 
out the importance of the prophet's usage of curses (vv. 
6-12b). The curses represent Israel's option or she can 
renew the covenant. And Brueggemann finds further evidence 
for the motive of repentance in the Doxology in v. 13 with 
the motivational function of the "ki". Further Brueggemann 
holds that these same implications are important for the 
study of Hosea.2 
( 5) In a brief article, "The Courtroom r'lotif in 
the Book of Amos,"3 L. A. Sinclair has drawn out further 
1. 
2. 
Ibid., p. 6. 
Ibid., pp. 13ff. 
L. A. Sinclair, "The Courtroom Motif in the Book of 
Amos," JBL, L.XXXV(1966), 351-353. 
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implications of some of the above scholar~ especially 
Huffmon and Harvey. In this work Sinclair analyzes pass-
ages in Amos {3•9-12 and 3r1-2) in light of the council 
scene Gattung and lli_patterns.1 He outlines vv. 9-12 
of ch. 3 as followsr 
I. A description of the judgment scene {v.9a) 
II. The speech of the judge 
A. Address to the defendant 
B. Pronouncement of guilt {indictment)(v.10) 
c. Sentence (v.11)2 
Of course, this pattern of speech is similar to that 
stressed by lvolff and \-Jestermann; but Sinclair states 
that these passages must be related to the covenant and 
the covenant lawsuit just as in Isa. 1r2-J. Both Amos 
and Isaiah condemn Israel for not knowing Yahweh. 
Sinclair examines Amos 3r1-2 and analyzes it as followsa 
I. 
II. 
III. 
The call or appeal to the witnesses 
(setting of the scene) {v. 1a) 
Historical prologue (vv.1B,2a) 
Indictment (v.2)J 
Again there are several indirect references to covenantal 
languagea the Exodus event is mentioned as is the fact 
1. See Frank Iv1 . Cross, Jr. "The Council of Yahweh in 
Second Isaiah," JNES, 12(1953), 274-277. 
2. L. A. Sinclair, "The Courtroom Nor if • • • , " JBL, 
LXXXV(1966), p. 352. 
3. Ibid., p. 353. 
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that God has known Israel. "These verses in Amos are 
similar to Jer. 2a4-13 which are longer and more elaborate, 
but are used by Huffmon as representative of the covenant 
lawsuit."1 Thus Sinclair concludes that even though Amos 
does not mention the word covenant, still one cannot 
understand his proclamatrions without recourse to the cove-
nant concept. Sinclair closes by stating that perhaps we 
should also take into greater consideration the work of 
Hillers on the usage of covenant curses in the prophets, 
since Hillers relates these curses to ancient Hittite 
treaties. 
ii. Blessings and Cursings 
From the above studies it has become quite clear 
that in the Near Eastern treaties and the covenant either 
blessings or cursings were possible. When the prophets 
proclaim judgment upon the people of Israel they are not 
creating something new, but are only bringing out a reality 
which lay dormant in the old law, which was the basis for 
their citation or announcement preceding the judgment. 2 
Several recent studies have made clear the close relation-
ship of the curses used by the prophets and the curses of 
1. Ibid., p. 353. 
2. See W. Zimmerli, The Law and the Prophets, pp. 
65-67, for a similar viewpoint. 
9J 
ancient Near Eastern treaties. F. c. Fensham has assembled 
a large number of parallels between the curses which appear 
in the treaties and the curses used by the prophets against 
1 the unfaithful people of Israel. This study has been 
carried farther and in greater detail by D. H1llers. 2 
(1) In his article, "Clauses of Protection in 
Hittite Vassal-Treaties and the Old Testament," F. c. 
Fensham emphasizes that there is a close parallelism be-
tween the clauses of protection in the Hittite treaties 
and such clauses in the Old Testament, especiallY the Book 
of Exodus. In the Hittite treaties the great king promised 
protection to his vassal against his enemies. At the same 
time, however, the vassal had to fulfill specific require-
ments ordained by the king. Similarly in the Old Testament 
Yahweh promised protection of Israel against foreign foes, 
1. F. c. Fensham, "Clauses of Protection in Hittite Vassal-
Treaties and the Old Testament," VT, XIII(196J), 1JJ-
14J; "CoDil!lon Trends in Curses of the Near Eastern 
Treaties and kudurru-Inscriptions Compared with 
Maledictions of Amos and Isaiah," ZAW, 75(196)), 
155-175; "Maledictions and Benedictions in Ancient 
Near Eastern Vassal-Treaties and the Old Testament," 
ZAW, 74(1962), 1-8. 
2. D. Hillers, "AlP.os 7, 4 and Ancient Parallels," CBQ, 
26(1964), 221-225: Treaty Curses and the Old ---
Testament Prophets ("Biblica et Orientalia," no. 16; 
Romea Pontifical Biblical Institute, 1964). 
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but obedience is required of Israel to worship Yahweh 
only. 1 {Cf. the first commandment, Ex. 20a3-6.) This 
concept of a jealous god therfore would have very ancient 
orig ins and, according to Fensham, would indicate that 
such passages as Exodus 23a22b are pre-Deuteronomistic 
and not Deuteronomistic. Also the word t¥m(n, used in these 
treaties,has its parallel in the Old Testament ¥amoa ti~ma~ 
"It is thus possible that material in Ex. xxiii 20-33 may 
be much older than the commonly accepted date of the 
Deuteronomistic redactor."2 
In his article, 11 Maledictions and Benedictions in 
Ancient Near Eastern Vassal-Treaties and the Old Testament, •• 
Fensham studies in detail the maledictions which ensue if 
the vassal forgets his obligations. In comparing the Old 
Testament and the treaties, he shows that the maledictions 
and benedictions used in both are often similar. 
Fensham further supports his arguments in the article, 
"Common Trends in Curses of the Near Eastern Treaties and 
kudurru - Inscriptions Compared with Maledictions of Amos 
and Isaiah." Again he emphasizes the close connection 
1. Fensham, 11 Clauses of Protection ••• ," VT, XIII(1963), 
pp. 135-140, gives many examples of this-clause in 
Hittite treaties. 
2. Ibid., pp. 138-139. 
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between the curses of the vassal-treaties and the prophetic 
maledictions, although he notes that there are several 
differences, including the greater moral emphasis of Yahweh 
and His ability and desire to change judgment into bless-
ing. A further difference is the Israelitic emphasis upon 
the Lawsuit giving the vassal some role in the case, while 
in the Hitttite form there is no place for a lawsuit, since 
the punishment incorporated in the curse comes into effect 
mechanically. Therefore Fensham suggests that the law-
suit concept is perhaps borrowed from the common civil 
legal procedures.! 
Fensham also sees the prophetic form of speech con-
sisting of the announcement and the judgment as developing 
out of or having a relationship to these treaties when he 
writes about the prophecies of doom which follow the 
prophecies of reproach• 
It is exactly in this type of literature that 
prophetic maledictions occur which have as back-
ground Near Eastern curses. The reproach for 
sins is at the background of all maledictions 
of doom, even those a gainst foreign nations. 
In the latter case the reproach is made because 
of some act or war against Israel. The reproach 
is, furthermore, made against Israel, the 
amphlctyony of tribes, for a breach of covenant. 
1. Fensham, "Common Trends ••• ," ZAW, 75(196.3), pp. 
174-175, and "Maledictions and Benedictions in 
Ancient Near Eastern Vassal-Treaties ••• ," 
ZAW, 74(1962), pp. 7-8. 
96 
The punishment for the breach of covenant is 
doom. The reproach gives us the reason why the 
punishment must be inflicted. The background 
of reproach - and doom - utterances is a legal 
one. The absolute will of the major party in 
treaty is neglected which forms the basis for 
a reproach. As result of this negligence which 
was regarded in the ancient Near East1as serious, the doom of the guilty is pronounced. 
(2) In the first part of his major work, Treaty 
Curses and the Old Testament Prophets, D. Hillers cites 
the previous research in this field, especially the work 
of Mendenhall, Reventlow (with his emphasis upon the re-
lationship of the curse and the prophetic doom oracle), 
Fensham and Huffmon. These studies, Hillers points out, 
have sho1in that one element of Hittite treaties, the in-
vocation of heaven and earth, mountains and hills as 
1-1i tnesses to the pact, are preserved in the prophets. 
These studies have also brought out the importance of the 
R1b-pattern in the prophetic writings: "this (usage of the 
covenant lawsuit) also represents an adaptation by the 
prophets of elements of legal terminology connected with 
treaties. "2 Hillers• purpose in this work is to continue 
these studies and to show further the relationship of the 
prophetic doom oracles to the Hittite treaty curses. 
1. Fens ham, "Common Trends • • • , " ZAvl , 7 5 (1963), p. 17 5. 
2. D. Hillers, Treaty Curses ••• , p. 5. 
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Hillers fulfills this purpose by first examining the 
types of treaty curses found. These include (1) curse 
by gods or by a single god (none of these curses are 
found in Old Testament); (2) the Simile Curse (cf. Jer. 
34:18); (3) the simple malediction; (4) "futility" curses 
(cf. Deut. 28; Lev. 26:26; Hos. 4:10; 5:6; 8:7: 9:12,16; 
Amos 5:11; Micha 3r4; 6r14-15; Zeph. 1r13; Hag. 1:6; Amos 
4:8; 8r12; Mal~ 1:4). 
Hillers also discusses the ancient curses used in 
Deuteronomy 28 and Leviticus 26 as well as in the prophetic 
books. He maintains, along with Reventlow, that the curses 
in Deuteronomy 28 and Leviticus 26 are based on ancient 
curses either preserved orally or in a written form, thus 
indicating that Deuteronomy 28 and Leviticus 26 are older 
than the compiled books in which they now are found. After 
his detailed study of Old Testament paralells to the treaty-
curses he comes to the following preliminary conclusions: 
a. The Sefire treaties (I and II), for their 
size, provide the most and the closest parallels 
to the Old Testament • • • • If the conclusion 
is correct, it presents a reasonable picture; 
those treaties which are closest to the Old 
Testament in language and in geographic proveni-
ence are also closest in ideas and expressions. 
b. The expressions contained in treaty-curses 
and their antecedents also occur in other com-
positions, most frequently and strikingly in 
the historical texts of Ashurbanipal and 
Esarhaddon and in the Era Epic • • • • 
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c. Of the prophetic books, Jeremiah contains 
by far the most numerous and impressive parallels 
to treaty-curses. Hosea and Is !-39 also offer 
a relatively high number •••• 
Hillers' study shows that the parallels between the 
treaty-curses and Old Testament passages are not accidental, 
but are principally due to the fact that 
throughout her early history up to the exile, 
Israel shared with her neighbors a common 
legal form, the treaty, and that this form 
was adopt2d as a basic element in Israel's 
religion. 
Further the prophets frequently used the traditional 
threats of these treaties when pronouncing their doom 
oracles. These main conclusions made by Hillers hold 
the following implications and significance for Old 
Testament studies: 
1. Our ideas of the origins of Israelite 
eschatology are somewhat modified. If the 
covenant idea is an ancient element in Israel-
ite religion, then blessing and curse, or to 
use other terms, an eschatology involving sal-
vation and doom, is equally ancient. Certain 
specific themes are shown to go back to treaty-
curses.J 
1. Ibid., p. 77. 
2. Ibid., P• 88. 
J. See note 27, pp. 86-87 of Hillers' wor~where he 
points out that in some treaties of Assyrian kings 
the king might show the rebel mercy. Often the 
curses were used to procure repentance from the 
vassal and upon his repentance the king could grant 
forgiveness. "It may also be suggested that if this 
'Deuteronomic' view of history led the Assyrian 
annalists to use traditional curses, this constitutes 
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2. 'rhe importance of the covenant idea to the 
prophets needs to be restudied, since in quite 
a number of places where the prophetic books, 
especially Hosea and Isaiah. 1-29, do not ex-
plicitly mention "covenant" they nevertheless 
use expressions with parallels in treaty-
curses. . 
4. Conclusion 
1\ The appearance of the rib pattern, the covenant 
lawsuit, and the usage of yada1 in the prophetic writings 
shows that they did use covenant terminology and that 
they applied it to the relationship between Israel and 
Yahweh.2 It is impossible to understand the nature of 
the reason and the announcement without taking into 
1\ 
consideration the Sinai Covenantal traditions, the rib 
concept and the blessings and cursings. Our knowledge of 
Near Eastern Treaties has helped us to see that the role 
of the prophet is to pronounce both judgment and salva-
tion, both warning and condemnation. 
a further illustration of the process which • • • led 
the prophets to use curses associated with the 
covenant. In both cases similar motives led to 
similar results." 
1. Ibid., p. 88. This study will be done inch. 4 of 
this dissertation. 
2. See Dennis J. McCarthy, "Covenant in the Old Testa-
ment: The Present State of Inquiry," CBQ, XXVII 
(1965), 217-240, who holds a similar view. He 
suggests that this form of the covenant comes from 
the North; perhaps Shechem or Gilgal, while the 
covenant at Sinai may have southern origins. 
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Further there is little doubt that the covenant 
was related to the cult. As Baltzer and Beyerlin have 
shown there was a cult which renewed the covenant when 
it was broken. The sequence of these covenant ceremonies 
reflects the outline of the covenant treaty documents. 
Other evidence which supports the relationship 
between the prophets and the covenant are their usage of 
curses which parallel those used in the covenant curses 
~ 
of the ancient Near East. Their usage of the rib pattern 
and the curses would seem to authenticate the prophets' 
relationship to the covenant. Thus one cannot separate 
the prophetic forms of speech from the covenantal termi-
nology and the traditions connected with it. The cove-
nant, although not always mentioned explicitly, is a 
basic theme running through the prophetic oracles. 
C HAP'l'R'R I I I 
THE COVENANTAL 'rRADI TIONS OF THE E SOURCE 
l. The Us age of Tradition in 
Prophetic Circles 
Since the prophets used various I sraelitic traditions 
in the rea son part of the judgment speech, it is i mpera-
ti ve tha t 'lt>Te examine the E covenant traditions, t heir 
s ources , and t heir development at various I sraelitic 
cultic sites. The prophets, by looking at the 
contemporary situa tion in light of God's past actions 
in history, came to an announcement of God's present and 
future a ctions. They were not the mere repeaters of 
traditions; they made t he announcement to illuminate 
t he con temporary situation, to sho-v1 the people what 
they had forgotten, and to accuse them in order to 
announce God's judgment.l \'ie must outline in detail the 
various E covenant traditions to see whether Hosea used 
them. Also we must examine the theological scheme of 
1. See ch. I I of this dissertation; H. w. Wolff, 
"Hauptprobleme Alttestamentlicher Prophetie," 
Ges. Stud., 289-307; also see W. Eichrodt, Theology 
of the Old Testament, Vol. I, trans. J. A. Baker 
(" The Old Testament Library"; London: SCM Press, 
Ltd., 1961), p. 351, and H. G. Reventlow, Das Amt 
des Propheten bei Amos ("Forschungen zur Religion 
und Literature des Alten und Neuen Testaments"; 
G8ttingen: Vandenhoeck & Ruprecht, 1962), for 
Amos' usage of traditions. 
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E in these traditions in an attrempt to see the 
origins of its view of history: obedience, sin 
guilt, forgiveness, which is essentially the prophetic 
view of history preserved in prophetic circles,1 
It is quite clear that the E tradition is related 
to prophetic circles with their emphasis upon reciting 
Yahweh's acts in history. The importance of Israel's 
sacred history for the prophets has ancient origins. 2 
These roots go back as far as the beginning of king-
ship under Samuel at which time the prophets took 
over the functions of the amphictyony.3 Previous to 
this event the leadership had been in the hands of 
certain charismatic figures who possessed judicial 
1. See A, w. Jenks, "The Elohist and North Israelite 
Tradition," (Th.D. Dissertation, Harvard Divinity 
School, 1965), and W. Beyerlin, "Gattung und Her-
kunft des Rahmens im Richterbuch," Tradition und 
Situation: Studien zur alttestamentlichen Pro hetie, 
ed. by E. W~rthwein and o. Kaiser GOttingen: 
Vandenhoeck & Ruprecht, 1963), 1-29, and 
"Geschichte und Heilsgeschichtliche Traditions-
bildung im Alten Testament: Ein Beitrag zur 
Traditionsgeschichte von Richter VI-VIII," 
VT, XIII(1963), 1-25, who stresses that the r4b 
concept has ancient origins in the tribal leaders, 
Samuel and the prophetic circles. 
2. w. Eichrodt, Theology of the Old Testament, Vol. I, 
pp. 323, 348. 
3. See R. Rendtorff, "Erwt!gungen zur Fr~hgeschichte des 
Prophetentums in Israel," ZThK, 59(1962), 145-167. 
103 
functions. By the ninth century these same Israelitic 
traditions were well established among the prophets. 
There was a continuity among the prophets over these 
many centuries. In fact, the unity of the prophets lies 
not in themselves nor their office; but in Yahweh, the 
God of Israel, who acts in history, the God for whom the 
prophets were spokesmen and messengers. 1 Indeed, there 
is a unity and continuity in history itself, since God 
is the source of history. The unity lies in Yahweh's 
relationship with Israel, a continuity of unverbr~chlichen 
Lebensbundes. 2 Therefore the beginning of Israel's 
history suggests the future. For this reason it is 
most important to the prophets to recite Israel's 
traditions which stress God's relationship with Israel. 
The God who acts in the present and the future is none 
other than Yahweh " ••• who began his covenant 
history with Isra~l in the time of its youth, at the 
exodus from Egypt • • • , the making of the covenant 
••• , and (with) the gift of divine law • uJ • • • 
1. H. W. 11/olff, "Das Zi tat im Prophetensprueh," Ges. 
~·· pp. 105-106. 
2. H. w. Wolff, "Das Geschichtsverstandnis der 
Alttestamentlichen Prophetie," Ges. Stud., p. 295. 
J. H. w. Wolff, "Guilt and Salvation: A Study of the 
Prophecy of Hosea," Interpretation, 15(1961), 
p. 279. 
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The roots of the prophetic understanding of 
history are to be found neither in the prophet himself 
nor in the external world around him, but in the 
Israelitic traditions sttressed by H. w. Wolff: 
1. Die prophetische Sicht der Einheit und 
Kontinuit~t der Geschichte setzt die Ex-
klusivit~t des Jahweglaubens voraus, wie er 
sich von Anfang an besonders in der Sinai-
tradition bekundet. Die Eiferheiligkeit 
Jahwes verbietet in einer unftberbietbaren 
Strenge die Verehrung anderer GOtter. Diese 
Grundvoraussetzung tr~gt auch den ~ltesten 
Geschichtsentwurf im heilsgeschichtlichen 
Credo (Dt. 6,21ff; 26,5ff.). 
2. Dieses Bekenntnis der frfthen heilsgeschicht-
lichen Taten Jahwes in der Herausffthrung aus 
Agypten und der Hineinffihrung in das Kultur-
land Kanaan zeigt von vornherein welt-
geschichtliche Kontakte. Der Gott Israels 
hat seine starke Hand an der Grossmacht 
Agypten wie an den Vorbewohnern Kanaans 
erwiesen. In solchem Urbekenntnis Israels 
liegen die Voraussetzungen der prophetischen 
Sicht einer Universalit~t der Geschichte, 
nicht nur hinsichtlich der noch limitierten 
Zusammenschau der VOlkergeschichte mit der 
Heilsgeschichte, sondern auch hinsichtlich der 
Gewissheit, dass das Naturgeschehen einbezogen 
ist, wie etwa der Ostwind am Meer (Ex. 14,21). 
3. Schon im alten Credo wird die Zielrichtung 
der Geschichte angedeutet, Jahwes Handeln 
geschieht nicht eigentlich im Kreislauf des 
Naturjahres; es ist eine irreversible Folge 1m 
freien Feld der Geschichte. So werden die 
belden grundlegenden heilsgeschichtlichen 
Fakten von vornherein final verknttpft: 
"er ffihrte uns aus Agypt:en heraus, um uns 
hierher zu bringen" (Dt. 6,23; vgl. Lev. 
25,38). So ist auch die Finalit~t des 
prophetischen Geschichtsverst~ndnisses in den 
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fr~hen Uberlieferungen wenigstens angedeutet.1 
Thus the prophets appeal to these traditions as 
corroboration, motivation and illustration of their 
word which is addressed to the present situation. 2 
These traditions had been preserved over the years 
and had been made present or actualized at various cultic 
sites. On such cultic occasions the ancient creeds of 
Israel's faith were recited, emphasizing the Heils-
geschichtea that God created the world, called Israel's 
forefathers, promised them land, delivered them from 
slavery, led them in the wilderness wanderings and 
gave to them the promised land. The creeds portray~d 
a theology of promise and fulfillment.3 G. von Rad 
expresses this viewpoint when he writesa 
The first promise was fulfilled in Egypt, 
when the patriarchs grew into a people; the 
second was fulfilled at Sinai, when with a 
fresh covenant (JE) Israel received the 
regulations for her community life and her 
intercourse with God; and the third was 
1. H. w. Wolff, "Das Geschichtsverst~ndnis der Alttest. 
Prophetie," Ges. Stud., p. 301, n. 17. 
2. See B. Vawter, "History and the Word, •• CBQ, 
XXIX(1967), pp. 512, 523. 
3. Concerning the actualization of Israel's past 
history in the cult see N. w. Porteous, "Actua-
lization and the Prophetic Criticism of the Cult," 
Tradition und Situation: Studien zur alttesta-
mentlichen Prophetie, ed. by E. W~thwein and 
O.Kaiser (G6ttingen: Vandenhoeck & Rupreeht, 
1963), pp. 93-94. 
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fulfilled when under Joshua Israel took 
possession of the land of Canaan. Thus, by 
means of the covenant theology, the entire 
mass of the Hexateuchal traditions was set 
beneath a threefold arch of prophecy and 
fulfilment •••• 1 
G. von Rad has stressed in several of his works the 
importance of the creeds and their recitation at various 
cultic sites during the period of the judges.2 (See 
Deut. 26:5b-9; 6:20-24; Josh. 24:2b-14; I Sam. 12:8; 
Ps. 78; 105; 135; 136; Neh. 9:13-14.) G. von Rad 
suggests two major cultic festivals: (1) one of covenant 
renewal at Shechem, and (2) an Exodus festival 
celebrated during the Feast of Weeks at Gilgal. 
1. G. von Rad, Old Testament Theology, Vol. I: The 
Theology of Israel's Historical Tradition, trans. 
D. M. B. Stalker (New York: Harper & Brothers, 
1962), p. 135. On promise and fulfilment see also 
H. Gese, "The Idea of History in the Ancient Near 
East and the Old Testament," in Vol. I of Journal 
for Theology and the Church, "The Bultmann School 
of Biblical Interpretation: New Direction?," 
ed. Robert W. Funk, pp. 49-64. See p. 61. 
2. G. von Rad, Old Testament Theology, Vol. I, pp. 121ff.; 
Old Testament Theology, Vol. II: The Theology of 
Israel's Prophetic Traditions, trans. D. M. G. 
Stalker (London: Oliver & B@yd, 1965), pp. 102-109; 
Studies in Deuteronomy, trans. D. M. G. Stalker, 
("Studies in Biblical Theology"; London: SCM Press 
Ltd., 1956); "The Form-Critical Problem of the 
Hexateuch," The Problem of the Hexateuch and Other 
Essays, trans. E. w. T. Dicken (New York: 
McGraw-Hill Book Company), 1-73; and "'Righteous-
ness' and 'Life' in the Cultic Language of the 
Psalms," The Problem of the Hexateuch and Other 
Essays, trans. E. W. T. Dicken (New York: 
McGraw-Hill Book Company), 243-266. 
\ 
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H.-J. Kraus accepts his view but adds another festival, 
a Tent Festival of the twelve tribe league during the 
fall Feast of Tabernacles. 1 According to von Rad 
and Kraus there were three major Israelitic festivals: 
1, The covenant renewal festival, originally 
celebrated at Shechem every seventh year 
(Josh. 24; cf. also Deut. 27, the Sinai 
covenant material in Ex. 19-24 and Deut.; 
all originally derive from this festival and 
bear evidence of its liturgical rites). 
2. A Tent Festival at the central sanctuary 
which commemorated annually Yahweh's leading 
the people through the wilderness and his 
tabernacling in their midst. This festival 
also took place in the fall. 
J. A yearly festival at Gilgal at the time of 
harvest or earlier according to Kraus when 
the Exodus from Egypt and the gift2of the land were liturgically remembered. 
Probably these traditions were kept alive by 
prophetic circles such as those led by Elijah at Gilgal 
and Bethel,J or perhaps even among the humble folk of 
1. H.-J. Kraus, Horshi in Israel: A Cultic History of 
the Old Testament, trans. G. Buswe 1 Richmond: 
John Knox Press, 1966). Also for the importance of 
the cultic site of Shiloh see M. Noth, "Samuel und 
Silo," VT, XIII(196J), 390-400. 
2. See G. E . ivright, "Cult and History: A Study of the 
Current Problems in Old Testament Interpretation, .. 
Interpretation, XVI(1962), J-17. Of course, 
l;Jright disagrees with von Rad' s separation of the 
Sinai and Exodus ttraditions. 
J. H,-J, Kraus, Worship in Israel ••• , pp. 102-104; 
see also E. l;J. Nicholson, Deuteronomy and Tradi t1on 
1 08 
1 Israel. Indeed there is some necessity for seeing the 
continuance of these traditions outside of the cult 
among non-cultic, prophetic circles and humble folk, 
since it appears that by the time of Amos and Hosea 
the cul t had ceased preserving them, or at least 
the cultic priests and prophets were not bringing 
2 
out their full implications. 
2. The Various E Traditions 
To illuminate further Hosea's relationship to the 
E covenant tradition we must examine in detail the 
various traditions connected with the E covenant source 
which received its development in North-Israelitic, 
prophetic or prophetic-Levitical circles during the 
eleventh and tenth centuries, following the time of 
Samuel.3 This procedure should make clear the 
theological affinities between E and Hosea and dis-
(Philadelphias Fortress Press, 1967), pp. 63, 81, 
who makes a similar emphasis concerning the 
preservation of these traditions at Bethel and 
Gilgal among prophetic circles. 
1. N. w. Porteous, "The Prophets and the Problem of 
Continuity," Israel's Prophetic Heritage, ed. by 
B. w. Anderson and w. Harrelson (New Yorks Harper 
& Brothers, i962), pp. 11-25. Porteous does not 
see the continuity as being a cultic one. 
2. E . w. Nicholson, Deuteronomy and Tradition, p. 65. 
3. A. w. Jenks, "The Elohist and North Israelite 
Tradition," pp. 261-262. 
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close the basic relationship between Hosea and the 
E traditions, i.e. whether or not the E covenant 
tradition would have been in use at Bethel in the 
ninth and eighth centuries. This examination must 
be done, since there is not complete agreement that 
Hosea was related to the E tradition in the way 
suggested by M. Newman, F. Dumermuth, and P. R. 
Ackroyd. 1 s. Asami expresses this view when he writes: 
We are not sure whether the traditions re-
flected in Hosea will ever be called specif-
ically "E" -- much less that Hosea was using 
the liturgy current in Bethel in his time. 
His traditions may well have been transmitted 
to him as the heritage of the northern prophetic 
circle(s)! Precisely for this reason, however, 
we wonder if we cannot posit the possibility 
that what Newman says about Hosea and Bethel 
applies rather to what took place between the 
northern prophets and the Bethel o~ Jeroboam, 
whose revolt they first supported. 
In the ensuing section of this dissertation we 
will examine the following E traditions: (i) the 
1. M. Newman, The People of the Covenant (New York: 
Abingdon Press, 1962); "The Sinai Covenant Traditions 
in the Cult of Israel," (Union Theological Seminary, 
Th. D. Dissertation, 1960); P. R. Ackroyd, "Hosea 
and Jacob," VT, 1.3(196.3), pp. 245-259; F. Dumermuth, 
"Zur deuteronomischen Kulttheologie und ihren 
Voraussetzungen," ZAW, 70(1958), pp. 59-98. 
2. s. Asami, "The Central Sanctuary in Israel in the 
Ninth Century," (Harvard Divinity School, Th.D. 
Dissertation, 1965), p. 421, n. 2. 
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Patriarchal Traditions, especially the Jacob Tradition, 
(ii) the Moses Tradition, (iii) the Exodus Tradition or 
Election, the Desert Tradition or Wilderness Wanderings, 
and Landtaking Tradition, (iv) the Sinai Covenant or 
Law Tradition, (v) and the Anti-Kingship Tradition. 
i. The Patriarchal Traditions 
The major E sections in which we find patriarchal 
stories are& Gen. 15; 20&1-8; 21&8-21; 22&1-14; 
28&11-12; 28&17-22; 31&4-16; 35&1-5, 7-8, 14, 16-20; 
40; 41; 42 (in large part); 46,1-7; and 50&15-27. The 
various characteristics of E can best be discovered by 
examining several of these passages. 
The promise to Abraham that he will have children --
as many as the number of sand on the sea -- is expressed 
in the E passage of Genesis 15. 1 The graciousness of 
God is further emphasized by the promise of the Land. 
This passage also emphasizes the Word of Yahweh to 
1. This promise is mentioned by Hosea who uses it in 
eschatologische Heilsspruch which shows his re-
turning to Israel's beginnings to indicate future 
events. See H. w. Wolff, Hosea (uBiblischer 
Kommentar Altes Testament," Band XIV/1; Neukirchen& 
Neukirchener Verlag, 1961), p. 30; "Der grosse 
Jesreeltag (Hosea 2&1-3)," Ges. Stud., pp. 
165, 166, 174. - --
Abraham which is foreign to most of the Hexateuch, 
but prevalent in prophetic literature. G. von Had 
points up this uniqueness: 
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The narrator and the circle in which this 
tradition was alive could only imagine God's 
communication with Abraham as a kind of 
prophetic experience of authorization ( cf. 
ch. 20.7). Aside from Balaam's vision 
(Num. 24.4, 16) there is nothing in the 
Hexateuch otherwise about visions.1 
This passage has further prophetic connotations 
with its emphasis upon the righteousness of Abraham 
which has covenantal overtones. G. von Had illuminates 
this factor when he states: 
Righteousness is not an ideal, absolute norm 
which is above men, but rather a term of 
relationship. Thus, a man is called righteous 
who conducts himself properly with reference 
to an existing communal relationship, who, · 
therefore, does justice to the claims which 
this communal relationship makes on him. 
This communal relationship can be human. But 
the passages where righteousness refers, as 
it does here, to the covenant relationship 
established by God are more important. God 
is righteous so long as he abides by this 
covenant • • • • Man is righteous so long 
as he affirms the regulations of this communal 
relationship established by God, i.e., the 
covenant and the commandments.2 
Here also we find the importance of faith, assent or 
1. G. von Had, Genesis: A Commentary, trans. J. H. 
Marks ("The Old Testament Library .. ; Philadelphiaa 
The Westminstter Press, 1961), p. 178. 
2. Ibid., p. 180. 
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obedience to God's will or plan in history on the part 
of Abraham. Such obedience and faith is a distinctive 
characteristic of the E tradition. Thus in this first 
passage to be examined we see the importance of the 
promises to the Patriarchs, the importance of the Word 
of God granted through mediaries, the usage of right-
eousness with its covenantal overtones, and the im-
portance of faith and obedience to God's will and plans 
in history. 
An important passage for such a study is Genesis 
21:8-21 which is parallel to the J version in Genesis 
16 telling of the birth of Isaac and the expulsion 
of Hagar into the wilderness. 1 In this passage we see 
that E separates God from immediate connection with 
earthly beings. There is always some mediary between 
Yahweh and man, usually in the form of an angel 
(messenger) of Yahweh, or the usage of dreams which 
usually have to be interpreted by a mediary as a means 
of revelation. E's view is portrayed by E. A. Speiser& 
In general, E lacks the directness of J where 
man's relations with God are concerned. This 
is precisely why E is led to interpose angels 
or dreams, or both, the Deity being regarded, 
it would seem, as too remote for direct personal 
intervention. The center of E's world has not 
1. For the differences between the two versions see 
E. A. Speiser, Genesis ("The Anchor Bible," 
Vol. I; Garden City, New York: Doubleday & 
Company, 1964), pp. 156-157. 
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shifted all the way to heaven, as it has with 
P; neither is it earth-boupd, on the other 
hand, as in the case of J. 
As we shall see, the loss of immediacy gives rise to 
the purpose and importance of the prophetic office in 
the E source. G. von Rad emphasizes this facta 
This loss of immediacy with God and his re-
vealed word in the Elohistic work is matched 
by the great significance that is given to the 
prophet and his office. The prophet is the 
properly qualified mediator between God and 
men; he is the one who receives God's 
revelation, and he is the one who brings the 
concerns of men in supplication before God 
(Gen. 20.7; Ex. 15.20; 2®.19: Num. ch. 11: 
12.6ff.; 21.7). The Elohist's concern for 
the prophet and his tasks is so strong that 
much can be said for the conjecture that the 
entire work arose in the old prophetic circles. 2 
Another characteristic of the E tradition is found 
in the testing of Abraham and his obedience to God's 
plan in history. God has a definite plan in history 
and his will will prevail ultimately despite the weak-
nesses and pridefulness of man.3 Thus this passage re-
1. Ibid. 
2. G. von Rad, Genesis, pp. 25-26. Also see p. 188 for 
von Rad's discussion of the messenger of Yahweh or 
the angel of the Lord and his importance as the 
messenger and mediary of Yahweh who speaks the 
word of Yahweh. 
J. Ibid., PP• 227-228. 
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veals the importance for E of the Word, divine 
revelation through dreams and mediaries, and obedience 
to God's plan for history. In doing this the E 
traditionists have essentially forgotten the original 
aetiological purpose of the passage in explaining 
the meaning of the name Ishmael. 1 
Another important E passage is Genesis 22a1-19 
(vv. 1-14 =E), the temptation of Abraham. 2 Here we 
again find a night dream, the testing fir> l), obedience 
to Yahweh's will, the fear of God which is equal to 
absolute obedience to God's word,3 and the presence of 
an angelic mediary. Jenks concludes that "this 
motif of obedience, together with the theme of divine 
revelation, again suggests a real basis for the 
attribution of E to a prophetic circle."4 
We also find in this passage the importance of 
God's purpose in history, especially the emphasis upon 
the promise made to Abraham which is now incarnate in the 
1. Ibid., P• 229. 
2. Speiser, Genesis, p. 166, considers this passage to 
be part of J. G. von Rad and other scholars 
usually attribute it to E. 
3. G. von Rad, Genesis, PP• 236-237• 
4. A. w. Jenks, "The Elohist ••• , " p. 109. Jenks 
also suggests that this be compared with I Sam. 15:22 
where Yahweh has more delight in man's obeying his 
word than in sacrifice. 
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life and existence of his son, Isaac. His death will 
mean the end of the promise to Israel. Abraham is called 
upon to accept the fact that the continuance of the 
promise is based entirely upon God's grace; not upon 
man's actions. Abraham must have full faith in God's 
ultimate purpose. 1 Again the E traditionists have 
changed the original aetiological purpose which was a 
cult saga of a sanctuary which legitimized the re-
demption of child sacrifice. 2 
In Genesis 50, part of the Joseph cycle, we again 
meet the prophetic interpretation of history, explained 
in categories of obedience, sin, guilt and forgiveness, 
a theological scheme which has suppressed the original 
folk traditions of Israel.3 This passage fully re-
veals God's saving rule in his forgiveness through 
Joseph of his brothers• guilt. G. von Rad expresses this 
saving action of God when he writes: 
Both texts (Gen. 54a5-7 and 50a20f) point to 
God's saving rule, which is concealed in pro-
found worldliness. This rule of God for the 
salvation of men continuously permeates all 
realms of life and includes even man's evil 
by making the plans of the human heart serve 
divine purposes, without hindering them or 
excusing them. The human heart is therefore 
1. E. A. Speiser, Genesis, p. 166. 
2. G. von Rad, Genesis, p. 238. 
3. See A. w. Jenks, "The Elohist • • • ," p. 131, n. 55. 
the principal realm for God's providential 
and guiding activity. This again is a 1 favorite theme of the wise man •••• 
Genesis 50 also brings out the importance of 
obedience or fear of God which has been seen to be a 
characteristic of the E tradition. For Joseph 
'godly fear• is simple obedience to the divine law. 2 
Also Joseph serves as a mediator and interpreter of 
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God's will in history. Without such a mediator God's 
will would be hard to discover.3 
Another significant part of the E tradition is 
the Jacob cycle. The Jacob tradition plays an 
important role in Hosea, especially Hosea 12:2-6, 12. 
Several scholars have attempted to point out the 
portions of Genesis to which Hosea is referring. M. 
Gertner has cited the following sources used by Hosea: 
The old sources contain reports of Jacob's 
supplanting Esau at his birth { and at Isaac's 
blessing-- Gen. XxV 26 ; xxvii 36), his 
wrestling with the "man" {Gen. xxxii 25), his 
request for a blessing {xxxii 27) and his 
question about the "man' s•• name ( xxxii 28). 
1. G. von Had, Genesis, p. 433; von Rad also brings out 
the relationship of God's saving rule to the Wisdom 
tradition in his article, "The Joseph Narrative and 
Ancient Wisdom," The Problem of the Hexateuch and 
Other Essays, trans. E. w. T. Dicken {New Yorkz 
McGraw-Hill, 1966), pp. 292-300. 
2. See G. von Rad, .. The Joseph Narrative • • • , tf p. 29 5. 
3. G. von Rad, Genesis, pp. 433-434. 
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They also tell us of the "man's" demand to 
let him go (xxxii 27), of God commanding 
Jacob to go up again to Beth-el and to make 
an altar there ( Gen. xxxv 1), of God blessing 
him and changing his name (xxxii 29, JO; 
xxxv 9, 10), and of God revealing to Jacob 
his own name (xxxv 11). Finally, there is 
the story of Jacob in Aram and the history 
of Egypt, whence the children of Israel were 
"brought up" (Ex. iii 8, 17) and "the hosts 
of the Lord" left the land of slavery on a 
"night of keeping vigil" (Ex. xii 41, 42). 
Hosea alludes to all these events, explicitly 
or by implication.1 
Edwin M. Good cites five incidents mentioned by Hosea 
which are found in the Jacob traditiona 
(1) the birth of Jacob as a twin (Gen. xxv 26); 
(2) the encounter in conflict with a deity 
(Gen. xxxii 23-JJ); {J) an incident involving 
weeping leading to naming a place (Gen. xxxv 8); 
(4) a meeting and conversation with a deity at 
Beth-el (Gen. xxxv 1-7, 9-15); (5) Jacob's 
flight to Aram and servitude to Laban for 
Rachel (Gen. xxviii 6ff.; xxix 1ff.) •••• 2 
Most scholars, including A. W. Jenks,J hold 
that Hosea did not follow an already established E 
tradition concerning Jacob, but that he had available to 
1. M. Gertner, "The Masorah and the Levites. 
Appendix on Hosea XII," VT, 10(1960), pp. 275-276. 
2. E. M. Good, "Hosea and the Jacob Tradition," 
VT, XVI(1966), pp. 149-150. 
J. A. W. Jenks, "The Elohist ••• ," pp. 269-270. 
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him various oral traditions. M. Gertner holds that 
Hosea's usage is midrashic in form rather than chronologi-
cal.1 W. L. Holladay, however, holds that Hosea par-
allels the Genesis tradition about Jacob entirely: 
Hosea has thus preserved precisely the order 
of events in Genesis and Exodus: the birth 
of Jacob (Gen. xxv), his struggle with the 
stranger (xxxii), his reunion with Esau 
{xxxiii), God's ultimate meeting with him 
at Bethel (xxxv)~ and God's theophany to 
Moses (Ex. iii). 
At this point, however, it is very difficult to 
say exactly what Hosea's relationship to these tra-
ditions was.3 There is no doubt that Hosea was acquainted 
with various traditions about Jacob, but what his 
sources were is another question. The best procedure 
now is to examine those specifically E portions of 
Genesis which reveal something of the nature of the 
E traditions. 
Of particular importance are those passages, Genesis 
28:11-12; 28:17-22 and Genesis 35:1-5, 7-8, 14, 16-20, 
which relate the Jacob tradition to the cultic site of 
Bethel. In the former we find the emphasis upon Jacob's 
1. M. Gertner, "The Masorah ani the Levi tes • • • , " 
VT, 10(1960), p. 275. 
2. \.J . L. Holladay, "Chiasmus, the Ke;w to Hosea 
XII 3-6," VT, XVI(1966), p. 63. 
3. This factor will be investigated further in ch. IV 
of this dissertation. 
dream and his threefold vow to God's saving act or 
1 promise. The latter passage emphasizes the cultic 
pilgrimage from Shechem to Bethel with its emphasis 
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upon the renunciation of everything connected with the 
cult of strange gods. Such a renunciation of foreign 
gods is part of the E tradition and no doubt stems 
not from the time of Jacob per se, but from the 
period of the Judges. 2 
This hostile feeling toward foreign gods is to be 
found also in another E passage: Genesis 31:2, 
4-18a , 19-24, 26, 28-45. This passage which covers up 
any moral offenses of Jacob shows a definite moral 
emphasis to be found in the E tradition. And the 
passage shows a very strong ridicule and criticism 
of Laban's household gods. Such ridicule of the 
followers of foreign gods is not unique in the early 
prophetic circles of Israe1. 3 
Thus we find in these passages similar indications 
of the E tradition that have been found before: the 
emphasis upon dreams, a strong moral influence with 
specific hostility toward worship of foreign gods, and 
1. See G. von Had, Genesis, p. 281. 
2. Ibid., p. 332. 
3. Ibid., pp. 304-305, and A. w. Jenks, ••The Elohist 
••• ," pp. 130-131. 
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the importance of the cultic site of Bethel. 1 
ii. Moses Traditiona Prophetic Office 
There is a strong emphasis upon the role of the 
prophet in the E tradition. This emphasis is found 
even in the E narratives concerning the patriarch 
Abraham (Gen. 20a 1-17). In this passage we have such 
emphases as (1) the theme of divine revelation taking 
place in a dream (vv. 3, 6); (2) the statement that 
Abraham was a prophet (v. 7): (3) Abraham's inter-
cession (vv. 7, 17); (4) the emphasis on questions of 
moral integrity (vv. 5, 6), innocence (v. 4), righteous-
ness ( v. 4), sin ( vv. 6, 9), and "fear of God" ( v. 11). 2 
The role of intercession is closely connected with the 
role of prophecy in passages of the Old Testament de-
riving from Northern tradition (Num. 12a13; Deut. 9a26; 
1. Concerning the relationship between the cultic 
site of Bethel and the Jacob traditions and the 
prophetic E source see M. Newman, The People of the 
Covenant, pp. 181, 182ff., and F. Dumermuth, 
"Zur deuteronomischen Kulttheolog ie ••• ," 
ZAW, 70(1958), 59-98. 
2. See G. von Rad, Genesis, pp. 221ff.; A. w. Jenks 
"The Elohist ••• ," p. 97; and E. A. Speiser, 
Genesis, pp. 150ff. Cf. Gen. 20 with I Sam. 15. 
These passages give a similar prophetic view of 
history: guilt, sin, obedience, disobedience, 
and emphasize the prophet as God's messenger. 
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I Sam. 12:19-23J II Kgs. 4:33J 6:17, 18J Jer. 37r3J 
42:2). These passages apparently stem from the prophetic 
movement when it was still in connection with the 
1 
cultus. Such factors certainly indicate some type of 
prophetic continuity which even Hosea apparently 
recogni zes (Hosea 12). 
There is a notable difference in the pictures of 
Moses drawn in the J and E sources. E has given Moses 
a much larger role " • • • as the instrument of God in 
effecting the deliverance." 2 TheE source designates 
r1oses as a prophet (Ex. 3:1, 4b, 9-13, 15), indicating 
again the relationship between E and prophetic circles. 
Moses like Gideon, Samuel,3 and Elijah,is pictured both 
as a political and a military leader who is God's 
messenger. Moses' role as messenger is especially 
clear in Exodus 19: 3. The same form was used by the 
1. G. von Rad, Genesis, pp. 223ff.; A. w. Jenks, 
"The Elohist ••• ," p. 98, n. 5. This emphasis 
upon the importance of intercession in the prophets 
is also found in J. Scharbert, Heilsmittler im 
Alten Testament und im Alten Orient (Freiberg: 
Verlag Herder, 1964), pp. 74ff. 
2. G. von Rad, Old Testament Theology, Vol. I, p. 292. 
3. Cf. Ex. 3:4 with I Sam. 3:4, the call of Samuel. 
Both Samuel and Moses are called to exercise 
leadership over people, receive prophetic revela-
tion at night, have auditory phenomena, are inter-
cessors, and are designated messengers of God. 
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prophets in their proclamations, and i t r: was elaborated 
upon by. the Deuteronomists in their parenetic, 
homiletic discourses. 1 H. Wildberger brings out this 
emphasis when he discusses Exodus 19:3b-8 in detail: 
Die Einleitungsformel (I) findet sich in der 
Gestalt eines "Prophetenbefehls", der in der 
Instruktion eines Boten seine profane Par-
allele hat. Mit -, }'j ,1' 'J7 If ~ wird 2. Sam. 7, 8 
-( = I. Chron. 17, 7) der Prophet Nathan be-
auftragt, David zurechtzuweisen. In Jer. 23, 
37 und 45, 4 wird mit diesen Worten ein Auf-
trag an den Propheten eingeleitet, ebenso in 
Ezechiel 33, 27. Aber auch Mose wird, von 
unserer Stelle abgesehen, gelegentlich unter 
Verwendung dieser Formel instruiert (Ex. 3, 
14f.; 20, 22). Das sind relativ weni ge Be-
legstellen. Es kommep aber die ~hnlichen 
F~lle hinzu, wo das IT ;:; fehl t ( Jer. 21, 8; 
29, 24; 36, 29; Lev. 17, 8; 20, 2; Num. 11, 
18) und die vielen weiteren, bei denen mit 
F -, )1 ,\!. ) eingelei tet eine Unterweisung 
T / - I ,' 
an den Propheten ergeht, wo und an wen er 
die gOttliche Botschaft auszurichten hat. 
Wenn Jahwe nicht nur einem Propheten, 
sondern auch Mose eine solche Instruktion 
erteilt, so bedeutet das, dass Mose an diesen 
Stellen das prophetische Amt eines Offen-
barungsvermittlers zugedacht ist, was ja auch 
in sonstigen Mose~berl ieferungen evident tst. 
Die Mitteilung an das Volk m~sste mit /1~ 
;r) i/~ t 2L+ eingeleitet sein. Die 
Formel fehlt hier, weil das Jahwewort nur 
in der Form der Beauftragung des Offen-
barungsvermittlers erscheint und 1m Be-
1. J. Muilenburg, "The Form and Structure of the 
Covenant Formulations," VT, 9(1959), p. 354. 
richt ttber die Ausf~hrung des Auftrages 
nicht Wiederholt wird.1 
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The E passages which narrate the story of Moses 
emphasize the separation between man and God since it 
is Moses alone who speaks face to face with Yahweh 
(cf. theE passages, Exodus 33c3b-6, 7-11, which are 
related to Exodus 32 and 24:13: 17:8-16, all E passages). 
This important relationship of Moses brings into 
light his role as 1ntercessor,2 very similar to the 
role of Abraham, and similar to the picture of the 
prophetic mediator (cf. Num. 11:1-3). 
The Elohist is interested in showing three 
functions of Moses, the Mediator. First of all he is 
the Bundesmittlers between Yahweh and his people. In 
Exodus 19:3b-8 it is made quite clear that Hoses 
represents the people to whom he brings back the re-
ports of Yahweh's message and who either accept this 
message or reject it (cf. also Ex. 24:3-11). The second 
mediatorial function is that of giving of the Torah 
(Tora-Erteilung; Ex. 18a20). It is Moses• task to 
1. H. Wildberger, Jahwes Eigentumsvolk: Eine Studie 
zur Traditionsgeschichte und Theologie des 
Erwtthlungsgedankes ("Abhandlungen zur Theologie des 
Alten und Neuen Testaments," 37: Stuttgarta 
Zwingli Verlag, 1960), p. 15. 
2. G. von Rad, Old Testament Theology, Vol. I, p. 203. 
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proclaim the will of God to his chosen people. And 
thirdly, according to the Elohistic tradition, Moses 
is above all a Judge, who must decide the most im-
portant legal cases ( Ex. 18:22), and who in difficult 
cases must go1 to the Tent of f•ieeting to seek the 
decision of Yahweh (Ex. 33:7-11). Thus in the Elohist 
tradition, Moses is 11 ••• mehr Ubermittler des Wortes 
und Willens Gottes an Israel als eigentlicher Segens-
oder Heilsmittler."1 
Further details of the Elohistic view of the 
prophets can be found in certain portions of Numbers 
(Num. 11:16f., 24f.). In these passages we have the 
description of prophetic activity of the elders 
and of Eldad and Medad (11:24-30). A. w. Jenks 
concludes after his study of these passages thata 
the type of ecstatic behavior described is 
similar to that attributed to Balaam, Saul, 
and others, and suggests that the present 
tradition 1-ras preserved in circles allied 
with early prophecy •••• 2 
Also Numbers 12&7f. stresses Moses' promise of the 
prophetic spirit. After a detailed study of these 
passages A. t·l . Jenks concludes: 
Thus, while detailed linguistic criteria 
fail us here, there is every reason to 
connect Num. 11:1-3, 16-17, 24-30 and the·· 
1. J. Scharbert, Heilsmittler ••• , p. 92. 
2. A. w. Jenks, "The Elohist ••• ," p. 172. 
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substance of ch. 12 with E. Only in the E 
traditions have we seen such heavy use of 
prophetic terminology, and such an exalted 
description of Moses as the super-prophet. 
The associations with the Samuel, Elijah-
Elisha, and Deuteronomic traditions support 
ascription to a Northern, prophetically-
influenced stream of tradition.! 
The Baalam oracles also have a heaVY prophetic 
emphasis and have often been attributed to E or prophetic 
circles ( E = Num. 22:2-21, 36-40; 22c41-23z27). 
Balaam functions as a prophet through whom God dis-
closes his purpose for Israel in history. And these 
passages show a distinct concern for prophetic obedience 
and for the certainty of the divine revelation.2 
iii. Exodus Tradition (Election; Ex. 19z3b-8) 
This tradition is one of the most significant in 
the Elohistic passages of Exodus. Indeed, its study 
brings us into close connection with other passages 
of Exodus in which the Sinai covenant is so important. 
In making this study we will not be interested in 
passages of Exodus which are generally accepted as 
being Priestly (Ex. 19z1-2a; 24a15b-31c18a; 34:29; 
1. Ibid., p. 172. Further discussion of the Elijah-
Elisha cycle and the period of the judges will be 
discussed in connection with pre-Deuteronomy and 
the Deuteronomic history later in this chapter. 
2. A. w. Jenks, ''The Elohist ••• ," p. 179. 
1 Num. 10a10). With these passages removed from our 
field of study we are left with the following older 
strata of tradition: Exodus 19a2b-24:15a, 18b; 31a 
18b; 32al-34a28. Of these passages Exodus 20:22-
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23:33 (The Book of the Covenant) will not be considered, 
since it is essentially case law developed after the 
Israelites were settled in Canaan and is therefore 
not an original element of the Sinai tradition, 
although it is a development out of the covenant renewal 
2 itself. Excluding the above passages we are left with 
1. These passages are attributed to P by M. Noth, 
Exodus, trans. J. s. Bowden ("'JJhe Old Testament 
Library"; Philadelphiaa The Westminster Press, 
1962), pp. 151, 155, 200ff.; w. Be~rlin, Origins 
and Historf of the Oldest Sinaitic Tradition, trans. 
s. Rudmen Oxford: Basil Blackwell, 1965), 
pp. 2-3. For an over-all picture of the Priestly 
framework see M. Noth, Uberlieferungsgeschichte des 
Pentateuch (Stuttgart: w. Kohlhammer Verlag, 1948), 
pp. 7-20. It should be noted that P grounds the 
covenantal relationship in creation itself. What 
occurs with Noah, Abraham and at Sinai are merely 
part of God's eternal relationship with man begun 
at creation. Also see H.-J. Kraus, Worship in 
Israel: A Cultic Histor of the Old Testament, trans. 
G. Buswe Richmond: John Knox Press, 1 , 
pp. 59-60. 
2. See w. Beyerlin, Origins and History ••• , pp. 4ff. , 
and M. Noth, Exodus, trans. J. s. Bowden ("The 
Old Testament Library"; Philadelphiaa The 
Westminster Press, 1962), pp. 169-194. 
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the following passages upon which this section on 
the Exodus tradition and the next on the Sinai Covenant 
tradition will be based: Exodus 19:2b-20:21; 24: 
1-15a, 18b, 31:18b and 32:1-34:28. We will examine 
these passages, especially Exodus 19a3b-8, according 
to traditio-historical and literary-critical analysis. 
Verses 3-25 of chapter 19 are a mixture of the J 
and E sources. However, most scholars see Exodus 
19:3b-8 as being from E. 1 H. Wildberger separates 
the sources as follows: 
Zum jahwistischen Antell rechne ich 2a, 
Jba, 11-13a, 15, 18, 20, 21, und 25. Nach 
diesem Bericht wohnt Jahwe im Himmel und 
f~hrt in Rauch gehttllt, auf den Sinai hinab. 
Kein Lebewesen darf auch nur den Berg be-
rt1hren. Das Volk soll sich auf "ttbermorgen" 
bereit halten, keiner darf sich seinem Weibe 
nahen. Anders der Elohist, fttr den man 3b, 
bis 10, 13b bis 14, 16 bis 17 und 19 be-
anspruchen darf. Nach ihm wohnt Jahwe (allem 
nach dauernd) auf dem Berg, kt1ndet aber Mose, 
der zu ihm hinaufgestiegen ist, an, dass er 
in dichtem Gew~lk zu ihm kommen, das heisst 
wohl: Zum Fuss des Berges hinabsteigen 
werde, damit das Volk ihn hOren kann. Hier 
wird gerade nicht geboten, sich vom Berge 
fernzuhalte, sondern Mose soll das Volk, 
das erschrickt und keineswegs zu Gott hin-
drangt, zum Fuss des Berg es hinft1hren. Die 
Theophanie vollzieht sich nicht im Feuer, 
sondern in einer Regenwolke; die Farben zu 
ihrer Darstellung sind nicht einem Vulkan-
ausbruch, sondern einem Gewitter mit 
1. This is the view of w. Beyerlin in his work cited 
above and also of H. Newman, The People of the 
Covenant. 
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Donner und Blitzen entnommen •••• 1 
Wildberger, however, assigns this passage neither to J 
nor E, but sees it as being a special tradition which 
was preserved at the cultic site of Gilgal. He sees 
it as having no relationship to the Sinai Covenant 
tradition at all. He does recognize that this passage 
has several parallels with passages in Deuteronomy 
(v. 42a "You yourself have seen what I have done to 
the Egyptians" with Deut. 4:3,9, 34ff.; 7, 18f.; 
10:21; 11:7 and 29:~ as well as Josh. 23:3 and Judg. 
) 
2:7; the form 
I 
\I J~ W ;7 1 - ' / .ll ~ D u.\ nx ' vI 5' approaches f I 
' Ex. 15:26 which he holds to be impressed with Deut-
' eronomic features; also J1 " {3. .._1 ~I } I with 
I I 7 ' I 
Deut. 7:9 and 12; also in v. 5, the usage of 117-J t;l ~ ,is 
T ', ' 
parallel with Deut. 7:6; 14:2 and 26:18; (cf. also 
Ps. 135:4; Mal. 3:17; I Chron. 28:3 and I Kgs. 2:8). 
He thereby holds that these characteristics are close 
to Deuteronomy, not J and E; but they are not clearly 
Deuteronomistic. He bases this argument upon the meter 
of the verses which, he holds, indicates that they are 
an older tradition. Also the sentence, "You have seen 
what I have done to the Egyptians," is found in Joshua 
24:7, which he considers to be vordeuteronomisch. This 
1. H. Hildberger, Jahwes Eigentumsvolk ••• , pp. 9-10. 
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argument plus several others lead Wildberger to posit 
the view that Exodus 19:3b-8 is a special source. 
He does not believe that it fits in the covenantal 
setting it is now in and holds that it was inserted 
1 
a t a later date. 
Wildberger's arguments, however, would seem to work 
against him since most scholars make it quite clear that 
it is hard to distinguish between pre-D material and E, 
and in fact conclude that pre-D and E have developed in 
similar circles. Thus I believe that it is safe to con-
sider Exodus 19:3b-8 as being from the Elohistic 
tradition as do such scholars as Beyerlin and Newman. 
Exodus 19:3b-8 fits into the following outlines 
1. Introduction 
2. The Actualization of the Sacred History, 
whereby the hearers recall the following 
points of Heilsgeschichte: 
a) The Mighty Deed of Yahweh in Egypt 
b) The gracious guidance in the desert 
c) Being brought to Yahweh 
3. The Conditions set upon the relationship 
introduced by 
a) The hearing of Y~weh's voice 
b) The maintaining of the covenant 
1. Ibid., pp. 11-14. 
1.30 
4. The Election Tradition: Israel should be: 
a) Jahweh's special people 
b) A Kingdom of Priests 
c) His holy people 
5· The Obligation of the People a 
a) Moses, the mediator, places the word 
before the elders 
b) The people answer that they will obey 
c) Moses reports to Yahweh ttheir answer 1 
We have already mentioned the introduction {point 
one) in our discussion of Moses. 2 The second and 
third elements of Exodus 19aJb-8 show that we should 
not separate the Election tradition from the Sinai 
Covenant tradition, although several scholars, including 
Wildberger and von Rad, would do so.J The Election 
tradition is our concern here. 
In Exodus 19•5 and 6 we have three distinct 
phrases which designate Yahweh's unique relationship 
with Israel: 
• • • , you shall be my own possession among 
all peoples; for all the earth is mine, and 
you shall be to me a kingdom of priests and 
a holy nation. 
1. Ibid., PP• 14-15. 
2. P.120above • 
.3· The Sinai tradition is discussed under point iv, 
p. 147 below. 
1.31 
The first phrase is 'am segullah, a phrase which prob-
ably refers to the covenantal relationship. This 
phraseology is used several times in Deuteronomy 
(7a6; 14:2; 26al8). Beyerlin holds that the very fact 
that this phrase was so widely used in Deuteronomy 
indicates that it was very well known and widely estab-
lished. Basing his arguments upon the text of 
Deuteronomy 26al7-19, Beyerlin argues that this phrase 
was used in the cultic covenant renewal festival where 
there is a cultic act affirming the covenant obligationa 
Yahweh has promised to make his covenant 
'today', and Israel has promised to obey it 
'today'. This can only be the 'today' of 
worship, the day on which the covenant with 
Yahweh is realized anew, the day on which 
Yahweh makes himself known as Israel's God 
throttgh the declaration of a cultic official 
and formally binds the cultic community to 
himself as his 'am segullah. It is because 
this clearly involves a very familiar, formal 
promise, undertaken in a cultic act, that at 
three different points in Deuteronomy the 
discussion revolves round such a formula, the 
same formula on each occasion.l 
G. von Rad also brings out the close relationship be-
tween the form of Deuteronomy and the form of the 
Elohistic narrative.2 Beyerlin also emphasizes that 
Exodus 19a.3b-8 in its entirety is related to the covenant 
1. W. Beyerlin, Origins and History ••• , p. 68; also 
see G. von Rad, "The Form-Critical Problem ••• ," 
PP• 27ff • 
2. G. von Rad, "The Form-Critical Problem ••• ," p. 27. 
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"• •• that is embodied in contractual form in the Decalogue 
and the ratification and cultic observance of which is 
attested especially in Exod. xxiv. J-8".1 
Wildberger, however, does not see this passage as 
being related to the covenant form at all. He sees it 
as being a later insertion. Indeed the passage, as we 
now find it, does show that it presupposes the initiation 
of the covenant which is to occur in Exodus 20; but that 
does not rule out its relationship to the covenant. 
But Wildberger gives us insight into the importance of 
the phrase 'am segullah when he shows that the term can 
mean 'a precious treasure' as in I Kings 2a8 and I Chronicles 
29eJ. Israel is Yahweh's precious treasure from among 
all the people and it is to them that he is giving the 
land which lies west of the Jordan rather than to the 
people who are presently there. Wildberger statesa 
"Das 7 ll hat also ni ch t kompara ti vis chen, 
sondern privativen Sinnc Israel 1st Jahwes 
kostbares Eigentum 1m Gegensatz zu den 
VBlkern, von denen das nicht gilt •••• 
Israel, nicht die Welt, 1st Jahwes 
Herrschaftsbereich."2 
1. w. Beyerlin, Origins and History ••• , p. 69. 
2. H. Wildberger, Jahwes Eigentumsvolk ••• , pp. 76-77• 
also see pp. 107-108 where he mentions further 
passages of scripture which emphasize Israel's 
election (Amos J:2; I Sam. 12:22; Ex. 15:1J; Ps. 
74c2; 106cl0). 
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Vl ildberger maintains that this promise was made to Israel 
during the cultic festival of the Mazzenfest, where it 
was emphasized that Israel was chosen because of the 
graciousness of Yahweh who brought them out of Egypt. 
(Cf. also Deut. 4a20; Ps. 28a9; 33al2; 47:5; Jer. 12a7-9; 
Mic. 7al4, 18; I Sam. 10:1, 2; II Sam. 14al6; 20al9; 
20a21.) This entire concept is very well summed up in 
Jeremiah 7a23 -- "I will be your God, and you shall be 
my people", which would appear to be a very central 
affirmation for the prophet Hosea. 
The second phrase found in v. 6 is, "You shall be 
to me a kingdom of priests". \1/ ildberger sees this phrase 
as referring to Israel's special relationship to Yahweh 
the King , for such was the case in the ancient near 
East that a king always had around him special servants 
who 1-1ere in a sense called priests. 2 This viev~point is 
further supported by the usage of kingdom of priests 
over whom Yahweh is King . Wildberger stresses this fac-
tor when he statesa 
Israel als 7J 'r yfT) 17 / }tf 7J fUr Jahwe ist also 
der Bereich, in dem Jahwe als K6nig herrscht 
und zwar Uber ein Volk, dessen Glieder allesamt 
mit ihm in vertrautem Umgang leben, 1-rie das 
sonst nur bei ~iestern der Fall ist.J 
1. Ibid., p. ?6. 
2. Ibid., pp. 8lff. 
3. ~., pp. 82, 83. 
1J4 
Wildberger further maintains that the concept of 
Yahweh as King is not post-exilic or from the time of the 
Jerusalem temple, but that it is found even in the time 
before the kingship (cf. Ps. 114:2 and Deut. JJs5). 1 
Otherwise it would be impossible to understand Samuel's 
distrust of the kingship and the Elohist's hostility 
towards the monarchy as well as his emphasis upon wor-
shipping Yahweh alone. Of course, further support is 
given to Wildberger's argument by the Suzerainty treaties 
which are made by the king with his vassals.2 
Wildberger continues by stressing that the King 
(Yahweh) is the leader of Israel who leads to victory 
in war (cf. I Sam. 8:20; I Sam. 12:6ff.; Ex. 15; 
Deut. J2; Num. 23:21ff.; Ex. 19 and Ps. 114).3 He is not 
just King of a city-state or city. He is the King who 
furnishes the nomads water, food and land.4 Wildberger, 
of course, distinguishes this concept of kingship from 
the later development, as found in Isaiah 6, in which 
Yahweh is transcendent over all the world. This second 
1. Ibid., PP• 83ff. 
2. w. Beyerlin, Origins and History ••• , PP• 73-75. 
3. H. Wildberger, Jahwes Eigentumsvolk ••• , pp. 85ff. 
4. Ibid., P• 87. 
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development of kingship is to be connected with Jerusalem,l 
and is not connected with the election tradition found in 
Exodus 19:3b-8. 
The third important phrase suggests that Israel shall 
be a holy people. Israel is described as a holy people or 
nation who have a kingly office with priestly authority. 
That this tradition is closely related to Israel's 
covenantal relationship with Yahweh is brought out by 
W. Beyerlina 
This description of the people of God, which 
suits the pre-monarchic sacral tribal con-
federacy of Israel very well, stems from the 
time when the institution of the monarchy in 
Israel was not yet established. The mmlkt 
khnim, however, is not an independent authority; 
rather, it is subject to the will of Yahweh. 
This finds clear expression in the formula thiu 
li mmlkt khnim also. This mmlkh belongs to----
Yahweh and obeys him; he is its head. Israel, 
Yahweh's segullah mikkol ha'ammim, is related 
to Yahweh in its twofold structure of holy 
nation and priestly mmlkh and therefore belongs 
to him in a special way.2 
Although Wildberger disregards all of the connections 
of kadosh with moral purity and cultic purity, he does 
bring out another interesting aspect of Israel's role as 
a holy nation. He points out that in Jeremiah 2a3 kadosh 
means Ernteerstling (first fruits of the harvest). He 
comments: 
1. Ibid., pp. 87-90. 
2. W. Beyerlin, Origins and History ••• , pp. 72-73. 
1)6 
Die Jahwe geh~renden Erstlingsfr~chte d~rfen 
nicht profanisiert werden, keiner soll sich 
an ihnen vergreifen, denn sie sind tabu. So 
ist Israel in den Bereich der Heiligkeit 
Gottes hineingenommen, es 1st Jahwes Besitz, 
~ber den nur er zu verfftgen hat. Wer es 
antastet, ist frevlerisch in die Gefahren-
zone der g~ttlichen Heiligkeit eingedrungen 
und wird die vernichtenden Folgen seines 1 tollkfthnen Ubergriffes zu tragen haben • • • • 
Wildberger then proceeds to discuss the Sitz im 
Leben of this text. He bases his argument upon the phrase, 
"You have seen what I have done to the Egyptians," which 
he considers to be cultic terminology (cf. Josh. 24a7; 
Deut. 4aJ4; lla7; 29al). The election proclamation is 
therefore part of a cultic festival (Mazzenfest) at which 
time the historical events, the Exodus, the crossing of 
the Jordan, and the taking of the land across the Jordan, 
are duly recited. (Cf. also Deut. 2a29; llaJl; 12al0.) 
No doubt this is why Moses in Deuteronomy is portrayed 
as a speaker on the far east side of the Jordan.2 
Wildberger maintains that this festival was held at the 
cultic site of Gilgal. 
Wir haben bereits erkannt, dass aber offen-
sichtlich nur die Mazzenfeier urspr~glich ist. 
1. H. Wildberger, Jahwes Eigentumsvolk ••• , pp. 97-98. 
2. Ibid., pp. 40-42; 47-52; 55-58. 
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Das alles kann doch nur bedeuten, dass Israel 
zum Mazzenfest nach Gilgal kam and dabei dort 
in feierlicher Prozession der Jordanftbergang 
als Symbolisierung des Durchgangs durch das 
Meer und das Betreten des westjordanischen 
Gebietes als Aktualisierung der Landnahme 
begangen wurde.l 
Wildberger holds that this hypothesis explains several 
of the phrases used in Ex. l9a 
Jedenfalls dftrfen wir nun den Schluss ziehen, 
dass die Erw~hlungsproklamation von Ex. 19 
ihren Sitz am r1azzenfest in Gilgal und zwar 
unmittelbar nach der Prozession ftber den 
~rd~n ~ehab~t • . r Wir verstehen jetzt das 
//< )7 .~ 7 1- · Jj! G. von Ex. 19, 4. 
Wir· verstehen, warum der Hinweis auf Jahwes 
Machttaten an den "Agyptern in der Proklamation 
eine so bedeutende Rolle spielt: Der Durchzug 
durch den Jordan war ja Darst:ellung desjenigen 
durch das Meer (vgl. Jos. 4, 23). Wir 
verstehen nun auch, warum es weiter heissta 
"und euch zu mir gebracht habe". Das heisst: 
Reiher in das Heiligtum von Gilgal. Hir 
verstehen, woven wir bis jetzt noch nicht 
gesprochen haben, warum es in Ex. 19, 5 
heissta "denn mein 1st das ganze Land": 
vleil in Gilgal Jahwe als - l / / j I .\' 
y 7 ; (' If (vgl. Jos. 3, 11 und 13) verehrt 
worden ist. Und wir verstehen, warum in Ps. 
114 das Wunder am Shilfmeer und der Durchzug 
durch den Jordan vBllig in eins zusammengesehn 
sind: 
"Das l"leer sah es und floh; der Jordan 
wandte sich zurftck" (V. 3, siehe auch 
v. 5).2 
H.-J. Kraus, basing his work upon the foundations of 
G. von Rad, concurs with Wildberger in emphasizing the 
l. Ibid., p. 61. 
2. Ibid., pp. 61-62. 
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celebration of the cultic festival at Gilgal at which 
the miraculous exodus from Egypt and the entry into 
the land promised to the forefathers was recited.l 
All three scholars would separate these traditions from 
that of the Sinai Covenant. Kraus has based his arguments 
upon a study of Joshua 3 and 4, in which the crossing of 
the Jordan is analogous to the crossing of the Red Sea, 
and great significance is given to the leading of the Ark. 
HoHever, there is one distinct difference between 
the views of \>! ildberger and Kraus. Kraus sees in this 
early period of the amphictyony the celebration of 
both the unleavened bread and the festival of Passover 
at Gilgal. During this festival the importance of 
camping in tents in the early period is maintained. 
During the united monarchy the Passover festival was 
dropped from the worship at the temple sanctuary and 
continued in the home. Kraus stresses the importance 
of camping in tents when he writesr 
If in the first period after the settlement 
of the Israelite tribes the semi-nomadic 
way of life still influenced the amphictyony, 
it seems reasonable to suppose that in the 
series of festivals in the springtime the 
confederacy celebrated the journey out of 
the desert into Canaan and in the autumn the 
corresponding entry into the desert. If 
they 't'<~'ere performed by 'all Israel', as the 
1. H.-J. Kraus, ~>Jorship in Israel ••• , pp. 152-165. 
139 
amphictyonic character of the traditions 
concerning the Ark and the •twelve stones' 
shows they were, then it is obvious that the 
feast of the Passover was celebrated in the 
framework of the tent festival of the families. 
It is only in this setting that the Passover 
legend could be g iven that 'historicizing' 
interpretation in the context of the cultic 
realization of the event of the exodus which 
moulded the traditions in Exod. xii.l 
The distinct separation of the Sinai Covenant 
tradition from the Exodus and Landtaking tradition is 
not accepted by G. E. vlright or F. I1 . Cross, Jr. 2 
They hold that the separation of the kerygma and didache 
elements is impossible with our new understanding of the 
covenant and covenant renewal in which the statement of 
God's gracious act precedes the demand. This union of 
the t wo traditions at the beginning is a far cry from 
the view of Wildberger who sees them as being united only 
at a later state and only in a literary form. He sees no 
relationship to historical reality in their union.3 
Indeed, this separation of the traditions from historical 
1~ Ibid., pp. 162-163. Such factors as these may account 
for Hosea's emphasis upon returning to the desert to 
rene't'T the covenant! 
2. G. E. Wright, "Cult and History ••• ," Interpretation, 
XVI ( 1962), 3-17, and F . 11 . Cross, Jr. , "The Divine 
Warrior in Israel's Early Cult," Biblical Motifsa 
Orig ins and Transformations, ed. A. Altmann 
(Cambridgea Harvard University Press, 1966), 11-JO, 
especially pp. 14ff. 
3. H. Wildberger, Jahwes Ei gentumsvolk ••• , ch. 4. 
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reality is considered by vlright to be the major weakness 
of many German scholars, who see the traditions as 
merely the result of the cult. 
Such arguments lead Cross to posit a covenant renewal 
festival at Gilgal in the tenth century B. c. which 
emphasized the equating of the crossing of the Jordan 
with the crossing of the Red Sea (cf. Mic. 6:5 and Josh. 
5). After an examination of these fragments, Cross writes: 
In these fragments of cultic tradition we 
recognize the use of the ritual procession 
of the Ark as a means of reenactment of the 
"history of redemption," of the Exodus 
Conquest theme, preparatory to the covenant 
festival of the Spring New Year.l 
Cross also emphasizes the importance of the union 
of the Kingship of Yahweh (connected with Ark and Holy 
War), and the ritual conquest in the development of 
eschatology and apocalyptic in the prophets. Both Cross 
and Wildberger point out the early characteristic of 
Yahweh as a King who leads his people in holy war and 
who gives them the land. It seems quite possible that 
we will find the same two elements in the eschatology of 
Hosea. Hosea emphasizes a returning to the desert and 
1. F. M. Cross' Jr. ' "The Divine vlarrior • • • 'II p. 27. 
A similar view is held by s. Asami, "The Central 
Sanctuary ••• ," pp. 63ff. and 76ff, although 
Asami places the union of the two main traditions 
and their connection with Passover as early as the 
union of the tribes at Kadesh. 
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Yahweh's reestablishing of the covenantal relationship 
before there is a nel'l entrance into the promised land, 
"As early as Hosea (2:16-17), the motif of a second Exodus 
and Conquest may be detected. "1.- Hildberger also mentions 
this passage from Hosea when he asksa 
Hat Hosea noch von der Prozession ftber den 
Jordan gewusst? Das w~re naheliegend, wenn 
man mit H. W. \<Iolff, Dodekapropheton, Bibl. 
Kom. XIV, 1, s. 5lf (vgl. auch H. w. Wolff, 
Die Ebene Achor, ZDPV 70, 1954, s. 76-81) 
das •ral Achor im hinter Gilgal gelegenen 
Vladi en-nuwe'ime sehen dftrfte, Doch bleibt 
das ungewiss, vol •• M. Noth, ZDPV 71, 1955, 
s. 42-55. Zur Heilserwartung Hoseas vgl. 
auch 12, 10.2 
In his work vlildberger further brings out the close 
relationship among Hosea, Deuteronomy and Jeremiah with 
their emphasis upon God's love as the motivation for His 
election of Israel. Nevertheless, Wildberger still does 
not see this election tradition in relationship to the 
Sinai Covenant.J In fact, he maintains that in Hosea the 
Election tradition and the Sinai Covenant tradition are 
still separated, Only in Jeremiah and Deuteronomy are 
l. F. I"i . Cross, Jr., "The Divine Warrior 
n. 63. • • • '" p • 30' 
2. H. l'i ildberger, Jahwes Eigentumsvolk • • • , p. 104, n. 80. 
J, Ibid., pp, 110-111. 
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they found in a united state. Wildberger sees as one of 
the major problems of Old Testament theology the problems 
brought about by this union of the two traditions. 
Noi'lhere is it more evident than in Hosea lla8, The fact, 
however, that there is a problem does not necessitate 
separating the two traditions and seeing them as merely 
a union of literary traditions. Wildberger is much closer 
to seeing the union of these two traditions in the Old 
Testament, especially Hosea, when he writesa 
Mit einem Ernst, der nie mehr zu vergessen 
war, ist Israel vor die Tatsache gestellt 
worden, dass das erw~hlende Handeln Jahwes 
auf eine Antwort wartet, die nicht nur im 
Lobpreis, sondern ebenso im Gehorsam besteht, 
und der erw~hlende Gott der KOnig 1st, der 
seine Herrschaft aufrichten i'lird -- wenn 
nicht mit, dan gegen Israel. Aber am Ende 
hat doch die Liebe Gottes zu seinem volk und 
damit der Gedeanke der Erw~hlung aus freier 
Gnade gesiegt.l 
In fact this same concept is found in the tradition of 
the wilderness wanderings. Yahweh revealed his love by 
leading the people out of Egypt, protecting them in Holy 
War, and providing them with food as well as by forg iving 
their transgressions (cf. Ex. 15alJ; Num. 14&18-20; 
Ex . J2allf., Jlf.). This love does not rule out 
punishment, however, since punishment is u s ed by Yahweh 
1. Ibid., p. 117. 
l4J 
as a means of restoring the broken covenant relationship.l 
A detailed examination of the viilderness l!Janderings 
(Ex. 15a22-18a27; Num. 10:11-21:9) reveals, I believe, 
the fact that we cannot separate the Exodus and "H ilder-
ness traditions from the Sinai Tradition which, according 
to von Rad and Noth, breaks into the middle of the Wilder-
ness traditions.2 Both von Rad and Noth agree on the 
basic nature of the Hilderness portion in that both see 
it as being divided by the insertion of the Sinai 
narrative. G. von Rad holds that the iHlderness narrative 
was essentially a unit previous to the insertion of the 
Sinai event; while Noth holds that the Sinai theme was 
prior and the wilderness narratives have been placed 
around it. But they both a gree that there was no original 
relationship between the covenant materials in Exodus 20ff. 
and the Heilsgeschichtliche narratives before and after it. 
A closer examination of these narratives, however, reveals 
that there is a connection between the Sinai tradition 
and the i1l ilderness tradition. 
l. See Ex. J4a7; Num. 14a20ff.; II Sam. 7rl4ff.; 
w. Eichrodt, Theology of the Old Testament, Vol. I, 
p. 2JJ; G. von Rad, Old Testament Theology, Vol. I, 
p. 288. 
2. G. von Rad, NThe Form-Critical Problem ••• ," and 
N. Noth, Uberlieferungsgeschichte des Pentateuch, 
pp. 62-6]. 
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Those sections of the 1-Jilderness tradition vlhich 
precede t he Sinai tradition are concerned with Yahweh's 
provision for the basic social needs of his people Israel. 
These stories follow a distinct pattern in which the 
people rise up a gainst the leadership of Moses. Moses 
then removes the cause of the people's complaint. These 
stories are a combination of the J"E narrative and are in 
the form of a legal framevwrk as indicated by the use of 
r~b and rGn which are parallel in meaning. (Cf. Ex. 
17al-7, E , wi~h Ex. 15a23-25, J.) The indictment is 
always followed by the justification of Moses' leadership. 
(Cf. Ex. 15a22-27, Sojourn at Marah,and Ex. 16al-J6, the 
1'1anna Story. ) 
The post-Sinai section of the Wilderness tradition 
(Num. 10all-2la9) follows a similar plan but with one 
basic difference. Here too the people become dissatisfied 
and they either accuse Moses or Yahweh. Moses then appeals 
to Yahweh or, if Yahweh is angry, !<loses intercedes for the 
people which is followed by Yahweh's satisfying the people's 
need. Now, however, the people who accused !-~oses are 
condemned and put to death, a factor not found in the pre-
Sinai Wilderness tradition. This factor would seem to 
presuppose that now the people are in a covenantal rela-
tionship with Yah~·Teh which combines both blessings and 
cursings a a covenant relationship in l'Thich rebellion is 
punished by death. 
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The post-Sinai Hilderness tradition is also much more 
heavily Deuteronomistic in language than the pre-Sinai 
traditions. This factor is seen in Num. l0a29, 32 (where 
the Hiph'il of the verb ytb is used; cf. Deut. 5a28; 8al6; 
l 8 al7: 28a63; 30a5). Also the usage of •aron berit yhwh 
is found frequently in the Deuteronomic history (cf. Num. 
10a33: 14a44 and frequently throughout Deut., Josh., 
Judg ., I and II Sam., and Jer.). Further Deuteronomic 
terminology is found in Numbers llal-3, the Burning at 
Taberah. Here we have the Hithpa'el of pll used with 
Yht.,..h in the sense of "to intercede," which is used four 
times in the Tetrateuch (Gen. 20:7; Num. 11:2; 2la7), 
and sixteen times in Deuteronomy, the Deuteronomic history 
and Jeremiah. This emphasis upon the intercession of 
Moses is common to D circles and we have a gain the 
emphasis upon rebellion a gainst Yahweh leading to death, 
while faith in him leads to life. 
Further Deuteronomistic terminology is found in Num. 
11:4-35, the Quails at Kibroth-Hattaanah. The phrase 
ha'adamah •aser (yhwh) nisba la'aboteka in verse 12 is 
found fifteen times in Deuteronomy and Joshua (Deut. 1:8; 
6al0, 18 , 23: 8:1; lOall: lla9; 11:21: 26a3; 28all; 20a20; 
31:7, 20; Jos. la6; 5a6; 2la43). Also the swearing to the 
fathers by Yahweh is found nine other times in Deuteronomy 
and Judges (Deut. 4:31; 7a8, 12; 8al8; 9a5; 19:8; 26a15; 
29al3; Judg . 2al), while Yahweh's swearing to other 
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parties is to be found six times in Deuteronomy and the 
Deuteronomic history (Deut. laJ4: 2al4: 4a21: 28a9: 
Judg. 2al5: II Sam. Ja9). And, of course, the emphasis 
upon Yahweh's being in their midst and the elders having 
the spirit of prophecy are characteristic in the 
Deuteronomic view. 
Thus we have found in the post-Sinai wilderness 
tradition a form of legal indictment, appeal, trial and 
punishment. No doubt such a legal indictment based upon 
the covenant was in the original traditions used by the 
Deuteronomic circles who have preserved them. These 
orig inal narratives therefore parallel the view· of hist·ory 
of the E tradition. It has become quite clear then why 
the two sets of wilderness traditions have been separated 
by the Sinai covenant traditions even from the earliest 
times. Therefore in my judgment the views of both G. von 
Rad and M. Noth must be rejected. Israel's covenantal 
relationship is the major presupposition of the legal 
framework of the post-Sinai wilderness narratives. 
vie have seen that 1n the pre-Sinai Hilderness 
narratives there is a close relationship to the emphasis 
upon God's graciousness as evidenced in the Exodus event, 
which becomes the basis for the initiation of the covenant, 
a covenant which carries with it various demands. The 
post-Sinai Wilderness narratives, preserved in Deuterono-
mistic and prophetic circles, reveal trhe view that rebellion 
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against Yahw·eh leads to death while allegiance to him 
leads to life. This would indicate that we no longer have 
J and E sources here and that such sources end at Sinai. 
Thus with Numbers 10:11 we have the beginning of the Deuter-
onomistic history of the covenant people with a legalistic 
1\ (rib) framework similar to that found in Judges and which 
is not unrelated to the earlier E or prophetic view of 
history based upon the covenant relationship. 1 This view 
is indicative of the prophetic or E tradition whose major 
emphasis was upon trust in Yahweh. When the well-being 
of the human community is set above God's purpose the 
result is disaster (cf. Ex. 32). It is quite clear, as 
we shall see from our study of the Sinai Tradition, that 
both blessings and cursings were part of the relationship 
between Yahweh and Israel, not blessings alone.2 
iv. Sinai Covenant (Ex. 19-24) 
We have seen from our study of Ex. 19a3b-8 that we 
cannot discuss the Exodus event carefully without 
discussing the Sinai Covenant. Recent studies of the 
1. A study of pre-D and the Deuteronomic history will 
be made later in this chapter. 
2. See c. Barth, "Zur Bedeutung der Wtlstentradition," 
Supplements to Vetus Testamentum, Vol. XV ("Volume 
du Congres," Geneve; Leidena E. J. Brill, 1966), 
pp. 14-23, in which he shows that there were both 
negative and positive aspects in the desert tradition. 
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covenant concept have revolutionized Old Testament 
scholars' view of the covenant. Wellhausen saw the con-
cept of covenant as part of a typical primitive religion. 
He held that the term covenant could best be seen in the 
concept of totemism in which Israel " • • • was literally 
the son of God and somehow physically shared in the divine 
nature."1 Wellhausen held that only with the development 
of classical prophetism with its "ethical monotheism" do 
we arrive at a higher concept of covenant. 
The Wellhausen school held that the prophets were 
the pinnacle of Israelitic religious development with 
very little dependence upon previous religious events 
in Israel. J. Wellhausen wrote in his Prolegomena to 
the History of Ancient Israel: 
It b~longs to the notion of prophecy, of true 
revelation, that Jehovah, overlooking the 
media of ordinances and institutions, commun-
icates Himszlf to the individual, the called 
one • • • • 
For Wellhausen and his school the prophets had no 
forefathers; their entire meaning rested on the 
1. D. J. McCarthy , s . J., "Covenant in the Old Testament: 
The Present State of Inquiry," CBQ, XXVII(1965) , 
p. 217. 
2. J. Wellhausen, Prolegomena to the History of 
Ancient Israel, trans. J. s . Black and A. Menzies 
{"Meridian Books Library Edition"; New York: 
rlieridian Books' 19 57)' p. 398. 
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individual prophet.1 
Current Form-critical and Traditio-historical 
studies, hol'rever, have shown this view of the prophets 
and the covenant to be somewhat distorted and inadequate. 
Many scholars have shown that the prophets are heirs to 
great cultic covenantal traditions stemming from Israel's 
historical experiences. 2 The prophets lived in a pre-
given set of the Traditions of Israel which they 
actualized ( gegenw~rtigsetzen) in their proclamation.3 
1. B. Duhm in his works has carried on in this tradition. 
Cf. H. J. Kraus, Geschichte der Historisch-
Kritischen Erforschung des Alten Testaments von 
der Reformation bis zur Gegenwart (Neukirchena 
Verlag der Buchhandlung des Erziehungsvereins, 
1956), pp. 250-57. 
2. For i mportant works see especially Martin Noth, 
Oberlieferungsgeschichte des Pentateuch and 
Uberlieferungsgeschichtliche Studien,Er~ter Teila 
Die Sammelnden und Bearbeitenden Geschfchtswerke 
im Alten Testament (Darmstadtr Wissenschaftliche 
Buchgesellschaft, 1963); Gerhard von Rad, Genesis; 
and for a good general summary see Artur vleiser, 
The Old Testamenta Its Formation and Development, 
trans. D. :r-1 . Barton (New Yorka Association Press, 
1961), pp. 81ff. 
3. Eberhard von vlaldow, Der Tradi tionsgeschichtliche 
Hintergrund der Prophetischen Gerichtsreden 
("Beihefte zur Ze i tschrift fur die Alttestamentliche 
Hissenschaft," Heft 85; Berlin a Verlag Alfred 
Topelmann, 196 3) , p. 4; cf. also vial ter Beyer lin, 
Die Kulttraditionen Israels in der Verk~ndigung 
des Propheten IVI icha ( "Forschungen zur Religion 
und Literatur desAlten und Neuen Testaments," 
Heft 54; Gottingen: Vandenhoeck & Ruprecht, 1959). 
See also the work of Georg Fohrer, "Tradition und 
I n terpretation im Alten Testament," ZAvJ , 73 (1961), 
1-30. 
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These results have led ~1al ter Beyer lin to ask: "Soll te 
der Prophet nicht, moglicherweise ganz unbeschadet 
seines personlichen Offenbarungserlebens, doch auch in 
einer Tradition stehen?"1 The meaning of prophecy does 
not rest so much upon the individual as upon the prophet's 
relation to the traditions of Israel which have been 
preserved and actualized in the cult. 
A ne1-1 concept of the covenant has been presented in 
~ichrodt's Theology of the Old Testament. His conclusions 
have been further illuminated by the works of !1endenhall, 
Baltzer, Horan, Beyerlin, and L''Hour. 2 These works have 
led to a new perspective on the prophets. As we have seen 
already the prophetic forms of speech cannot be understood 
without relating them to the covenantal form. Further 
1\ 
prophetic accusations (rib) against Israel are based upon 
Israel's relationship with Yahweh. Israel's prophets, 
especially those in the north, began their invectives and 
threats and made their promises on the basis of the 
covenantal relationship.3 
1. Beyerlin, Die Kulttraditionen Israels ••• , p. 8. 
2. For an excellent summary of the writings of these men 
see i\~cCarthy; "Covenant in the Old Testament ••• , " 
CBQ, XXVII(1965), PP• 219ff. 
J. See PP•171 f~ below· concerning I Sam. 12, 7 and 8, 
which contain services of covenant renewal and cov-
enant lawsuits. They also show that the origins 
of prophecy in Samuel are completely related to the 
covenant concept of the ancient amphictyony. 
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The major covenant renewal text is Ex. 19-24 which 
is usually assigned to the E source.l The first major 
section of this narrative contains the Decalogue. The 
origins of the Decalogue are far from clear. Various 
scholars have given several explanations. The first 
major work in the twentieth century was that of Sigmund 
Mowinckel when he issued his book Le Decalogue in 1927. 2 
Although he held the Sitz 1m Leben of the Decalogue to 
be cultic, he maintained that the decalogue was a late 
phenomenon in the history of Israel. He saw it as being 
post-prophetic, but probably pre-exilic, with its origin 
in Jerusalem, not Sinai. 
Gerhard von Rad, accepting some of the ideas of 
Mowinckel and also drawing on Johannes Pedersen,J has 
emphasized the cultic nature of the decalogue. By 
examining the entire Hexateuch traditio-critically, von 
Rad concluded that there were two main groupings of 
traditions which had as their origins two different cult 
1. See pp.125 ff. above on the Exodus and Election for 
a discussion of Ex. 19zJb-8. 
2. s . How·inckel, Le Decalogue. 
]. J. Pedersen, Israelz Its Life and Culture, Vol. I-
II (London: Oxford University Press, 1926), 
and Israel: Its Life and Culture, Vol. III-IV 
(London: Oxford University Press, 1940). 
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places in Canaan. The Exodus and conquest-traditions 
were used at Gilgal while the traditions connected with 
Mt. Sinai were used in the covenant renewal festival at 
Shechem. Von Rad maintains that the two traditions were 
joined together by the Jahwist in his historical work. 1 
Through a study of Psalms 50 and 81, von Rad shows 
that the community stood in expec.tation of a theophany 
and a'VJ'ai ted as 11 hearers 11 his commands. 2 Von Rad writes 1 
••• the people are summoned to listen, 
and 1•1ill hear a voice which will bring them 
all under judgment. Yahweh reveals himself 
as the God of the community, and his decla-
ration 11 I am Yahweh, your God 11 points to 
the first commandment of the decalogue, 
summing up a tt this point the revelation of 
the divine will which is in itself a 
testimony a gainst Israel.3 
Von Rad further shows that in verses 18-21 of Psalm 50 
we have specific references to the Decalogue which can 
only be accounted for by Israel's definite cultic usage 
of this psalm in a covenant ceremony. The same concepts 
1. G, von Rad, "The Form-Critical Problem of the 
Hexateuch," pp. 1-73. It should be noted that 
some scholars, including Kraus and Noth, hold 
that the Jahwist found the traditions already 
united. 
2. Ibid., pp, 22-23. 
3. Ibid., p. 23. Beyerlin also emphasizes the 
cultic relationships of the decalogue. See 
Die Kulttraditionen Israels in der Verkundigung 
des Propheten Micha, ch. II, and Orig ins and 
History of the Oldest Sinaitic Traditions. 
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are found in Psalm 81. Von Rad stresses that the 
theophany and the giving of the law cannot be separated. 
He points out that the covenant service is the basis for 
the outline of both Ex. 19ff. and the book of Deuteronomy. 
The basic outline of Ex. 19-24 is as follows: 
1. Exhortation (Exod. XIX. 4-6) and historical 
recital of the events at Sinai (Exod. 
XIXff.). 
2. Reading of the law (Decalogue and Book 
of the Covenant). 
J. Promise of blessing (Exod. XXXIII. 20ff.). 
4. Sealing of the Covenant (Exod. XXIV) • 
• 
The contents of Deuteronomy follow a similar pattern as 
shown by the following outline: 
1. Historical presentation of the events at 
Sinai and paraenetic material connected 
with these events (Deut. I-XI). 
2. The reading of the law (Deut. XII-XXVI.l5). 
J. The sealing of the covenant (Deut. XXVI. 
16-19). 
4. Blessings and curses (Deut. XXVIIff.). 2 
J. J. Stamm accepts the theses of Mowinckel and 
A. Alt, who found in the Decalogue an example of 
apodictic laws which they believed to be connected with 
1. G. von Rad, "The Form-Critical Problem • • • " p. 27. 
2. Ibid. 
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the Israelitic covenant. 1 Alt holds that the decalogue 
was used regularly in the renewal of the covenant and 
that its development went back to very ancient times --
perhaps even to the time of Sinai.2 Although the founda-
tions of the apodictic laws go back into nomadic times, 
Alt holds that the category itself was formed in Canaan, 
probably during the time of the Judges. After the 
writings of Alt the age of the decalogue was accepted as 
being very early by most scholars except ¥artin Noth.J 
H. G. Reventlow in his Gebot und Predigt im 
Dekalog4 disagrees with Noth at this point. Reventlow 
sees the Mosaic traditions as being authentic and argues 
that Moses himself is a covenant mediator, the fore-
runner of mediators leading eventually to the prophets. 
Reventlow agrees with von Rad that the development of 
Deuteronomy 5 from the Decalogue in Exodus 20 is the 
result of its being "preached" in the covenant renewal 
1. J. J. Stamm, Le D~calogue: ~ la lumi~re des recherches 
contemporaines, traduction fran~aise de Ph. Reymond 
("Cahiers Theologiques," 4J; Paris: Delachaux et 
Niestle, 1949), PP• 19ff. 
2. Ibid., P• 28. 
]. M. Noth, The History of Israel, 2d ed., trans. 
P. R. Ackroyd (New York: Harper & Brothers, 
1960). 
4. H. G. Reventlow, Gebot und Predigt im Dekalog 
(Gfitersloha GHtersloher Verlagshaus Gerd Mohn, 
1962). 
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ceremony.l Both von Rad and Reventlow stress that the 
decalogue is not the work of one man; but that it has 
achieved its shape through the centuries since there was 
no distinction between law preaching and usual preach-
ing. The law had to be interpreted at all times.2 
Walter Beyerlin has made a careful study of the 
decalogue and the covenant in his work, Origins and 
History of the Oldest Sinaitic Traditions.J Beyerlin 
maintains that the Sinai traditions stem from the time 
immediately following the Exodus from Egypt. Thereby he 
disagrees with von Rad, Noth and others who would separate 
the two traditions in their original stages.4 Beyerlin 
emphasizes, however, that the two traditions were bound 
together at a very early state under the influence of the 
covenant form which he maintains was in use before the 
1. Ibid., pp. 14ff., especially P• 21. 
2. Ibid., p. 22 and von Rad, Old Testament Theology, 
Vol. II, ch. D. 
J. Beyerlin, Origins and History •••• 
4. The view of the separation of the two traditions is 
upheld by von Rad, "The Form-Critical Problem 
of the Hexateuch," and M. Noth, fiberlieferungsgeschichte 
des Pentateuch. 
156 
time of l\1oses .1 
Beyerlin strengthens his argument by showing the 
relationship between the covenant form in Exodus and 
Deuteronomy with the usage of the covenant form in the 
Hittite vassal treaties of the fourteenth and thirteenth 
centuries B. c. These vassal treaties of the ancient 
Near East consist of a large number of texts dating 
from the middle of the third millennium B. c. down to 
672 B. c. They consist of texts from Mesopotamia, the 
Hittite Empire, Syria-Palestine and Egypt. However, the 
major portion of these texts comes from the Hittite 
Empire during the second half of the second millennium 
B. C. 
These treaties follow a rather set outline: 
(1) the titular introduction, (2) historic prol ogue, 
1. w. Beyerlin, Origins and History ••• , pp. 49ff.; 
Other scholars who maintain that these traditions 
were a unity from the beginning are the following: 
A. Weiser, The Old Testament: Its Formation and 
Development, G. Mendenhall, Law and Covenant in 
Israel and the Ancient Near East, G. Fohrer, 
Oberlieferung und Geschichte des Exodus: Eine 
Analyse von Ex. 1-15 ("Beihefte zur Zeitschrift 
ftir die Alttestamentliche Wissenschaft," ff9l; 
Berlin: Verlag Alfred Tapelmann, 1964), and 
H. B. Huffmon, "The Exodus, Sinai and the Credo," 
CBQ, XXVII(l965), 101-113. Huffmon emphasizes 
that the Sinai Covenant would not have been a 
part of the Credo of God's gracious acts, since 
Sinai is merely the place where the covenant 
was made. We have already seen the arguments 
of Wright, who also holds that the Exodus event 
and the Sinai covenant traditions cannot be 
separated on p. 1'39 above. Huffmon sees their 
union as the work of Moses himself. 
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(3) the stipulations, (4) care of treaty documents, and 
(5) blessings and cursings. Most of these same elements 
can be found in the covenant outline of the decalogue 
(Ex. 20) and Exodus 24:3-8, usually attributed to E. 
(1) The 'ri tular introduction: The treaties normally 
begin with a formula stating the name of the Suzerain: 
"Thus the great king (Suzerain), the 
king of 
--------------------' son of 
-------------------· 
the great king ... The covenant ceremony also begins with 
a similar introduction: 11 I am Yahweh, your God ..... 
(Ex. 20:2a). 1 
(2) Historic prologue: In this part of the treaty 
the historical events which have led to the obligations 
of the vassal are stated. Also in the decalogue 
II 
• • • the words recalling the deliverance from Egypt 
are immediately followed by the basic demand of Yahweh's 
covenant: 'thou shalt have no other gods before me 
, .. 2 
• • • • 
(3) The stipulations: This portion of the treaty 
is the central section. It typically contains some or 
all of the following elements: (a) a general statement 
1. See W. Beyerlin, Origins and History ••• , p. 52. 
2. Ibid., p. 53· 
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of future relationships, (b) the obligations of the 
vassal, (c) the rights of the suzerain, (d) the rights 
of the vassal, (e) the obligations of the suzerain, 
(f) the method of carrying out the stipulations, and 
(g) the limitations on the vassal or suzerain. A 
comparison of these stipulations with those found in 
Exodus has been made by F. c. Fensham.l Fensham shows 
that the Decalogue and portions of the Covenant Code 
have a very great similarity to clauses of protection 
in the Hittite treaties. Fensham, with w. Beyerlin,2 
stresses the agreement between Exodus 20: 3-6, with its 
idea of absolute faithfulness to the head partner of 
the treaty, and similar Hittite clauses. Also .in 
Exodus 23:22 Yahweh claims obedience in return for 
protection. 
We have found in the decalogue a pattern which 
follows the Hittite covenant treaties. 
an introductory formula, 
It begins with 
~ ) J ,l' 
' 
1. F. c. Fensham, "Clauses of Protection in Hittite 
Vassal-Treaties and the Old Testament," VT, 
XIII(l963), 133-143. For a full discussion of 
his findings, see PP• above. 
2. W. Beyerlin, Origins and History ••• , pp. 50ff. 
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the Selbstvorstellungs formel. 1 This formula points to 
two contexts: (1) the vassality treaty, and (2) the 
language of theophany. 2 In many theophany contexts the 
element following the first-person self-disclosure consists 
of one or more expressions of assurance, comfort or promise. 
Then the hieros logos for the event follows. In the vassal 
treaty the preamble naming the great king is followed by 
the historical prologue, in which emphasis is put upon 
the gracious deed performed by the Hittite king for the 
vassal.3 In the Selbstvorstellungs formel of the decalogue 
the elements of assurance could be 
the whole phrase ---rt 7 7 J"/1 ) 7 ,l'(J 
1. w. Zimmerli, "Ich bin Jahwe," Gottes Offenbarungen, 
Gesammelte Aufsdtze zum Alten Testament (MHrichen: 
Chr. Kaiser Verlag, 1963), p. 14. 
2. See Beyerlin's Die Kulttraditionen Israels in der 
Verkdndigung des Propheten Micha, ch. II, for 
references to the theophany tradition and its 
close relationship to the giving of the law. It 
~hould be pointed out that Dennis J. McCarthy, 
s. J., in his work, Treaty and Covenant (Rome: 
Pontifical Biblical Institute, 1963), pp. 157ff., 
argues against the presence of the treaty form in 
the decalogue, favoring the theophany form. 
However, it does not seem necessary to separate 
theophany from the giving of the law. In fact 
the main arguments of Beyerlin, Origins and 
History • • • , seem to substantiate the 
relationship of the outline of the vassality 
treaty to the making of the covenant in the 
Old Testament. 
3· See G. E. Mendenhall, Law and Covenant in Israel 
• • • , P• }2. 
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or both, if they are regarded from the standpoint of 
theophany. From the standpoint of the treaty form the 
relative clause 7{ 7 "f ':ftJ , 'I $,.1 ~" 
is the historical prologue in its most concentrated 
form. Even the phrase "your God" could be a recitation 
of the history in its shortest form. In fact, brief 
forms of similar content are found in Numbers 24:8 and 
Hosea 1):4, the latter reflecting knowledge of the 
decalogue. 
Further there is a close relationship between the 
introductory verse and the apodictic commandments which 
follow.l A similar combination is found in the Hittite 
vassality treaty. Therefore we have a close relationship 
between the introductory formula, "I am Yahweh", the 
reference to the leading out of Egypt, and the section 
of apodictic commands. 
In much of the E account of the covenant the "Words" 
of Yahweh are presupposed, indicating that in the E tradi-
tion was included not only the Decalogue but also what 
is called the Covenant Code. The Decalogue and the 
Covenant Code come where one would expect the stipulations 
of the treaty. The treaty is ratified, there are 
witnesses (the stones), there is a blessing, but no direct 
1. See w. Zimmerli, "Ich bin Jahweh", Gottes 
Offenbarungen ••• , P• 37• 
1~ 
cursing. Since the laws are those of a more settled 
society, they could not have been from the hand of Moses, 
but no doubt developed over the years as Israel attempted 
to interpret God's will in all areas of life as summarized 
in the Decalogue. Indeed, according to the Ten Command-
ments, Yahweh is Lord (commandments 1-J), Lord of 
time (Sabbath commandment), Lord of all areas of life 
(commandments 6-9), and even Lord of man's inner self 
(tenth commandment). He is the God who has created a 
society in which He rules (Israel=May Yahweh rule). Thus 
Israel has responded to Yahweh's gracious acts of love by 
complete obedience and trust in Yahweh and has made an 
attempt to love her fellow man. In attempting to allow 
Yahweh to be Lord of life, time, property and history 
several sets of casuistic law were developed across the 
several centuries with the various covenant renewals' 
(1) the Covenant Code, Exodus 20-23, (2) Holiness Code 
(Lev. 17-26) and Deuteronomy 12-26. 
Such covenant ceremonies are still found imbedded 
in Exodus 20ff, Joshua 24 and I Samuel 12. Probably the 
Covenant Code is the result of renewal ceremonies which 
took place at Shechem as seen in Joshua 24. .Joshua 24 
begins with the titular introduction and historic 
prologue. This prologue is followed by the stipulation 
to serve Yahweh only, and then by an oath, a warning, 
a reaffirmation of the oath, a self-witness by the 
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people, a re-statement of the stipulations and a 
reaffirmation of the oath. Joshua then inscribes the 
words in the book of the law of God and sets up a stone 
as a witness. J. L'Hour maintains that the laws have 
been displaced, leaving only the statement in Joshua 
24:26 that Joshua gave laws and statutes to Israel. He 
holds that those laws would be more or less the same as 
those found in the Covenant Code.l 
It is also quite possible that this code of law was 
developed among northern Levitical circles during the reign 
of Solomon or earlier. In fact, this same circle may be 
responsible for the later code of law in Deuteronomy. 
Exodus 20a24 and 21:12 remind one of Deuteronomy, but many 
scholars maintain that these passages are earlier than 
Deuteronomy. Also Exodus 23:20-33 is considered to be a 
Deuteronomic addition, but it may as well show an earlier 
form of what later is found in Deuteronomy. W. Beyerlin 
maintains in "Die Pari!nese in Bu.ndesbuch und ihre Herkunft" 
that the parenesis in the Covenant Code is not a late 
literary redaction follo~'ling the thoughts of Deuteronomy, 
but goes back to the early cult of Israel. He reasons 
1. J. L'Hour, "L'Alliance de 
5-36, 161-184, 350-368. 
La Morale de L'Alliance, 
Biblique, .. no. 5; Paris: 
1966). 
Sichem," RB, 69(1962), 
See also his work, 
("Cahiers de la Revue 
Librairie Lecoffre, 
that the elements of the Covenant Code are much more 
primitive than those in Deuteronomy and the people needed 
to be motivated then as later to observe the law. 1 
One group of laws in the Covenant Code are set 
forth as the direct address of Yahweh (22:17, 20, 21, 27, 
28, 29, 30, 23:1-3, 6-8, 9, 10-19). These stipulations 
assume that Yahweh is the king who is responsible for the 
giving of law, as was the king in the ancient Near East. 
They include religious duties (22:17, 28-30; 23:10-19), 
upholding the legal machinery (22:27; 23:1-3, 6-8), and 
protection for those who have no representative in the 
low·er courts { 22:20, 21; 23: 9) • Exodus 22: 27 refers to 
the protection of the nasi', who apparently was the clan 
leader of the amphictyony responsible for maintaining 
the law (cf. Num. 32:1-27; Joshua 9:15-21 and Num. 16, 
17). 'l1his usage of nasi • also reflects the antiquity 
of these laws, since the term was used in the amphictyony. 
Further laws were probably added (Ex. 21:2, 3; 22:22, 
23; 22:24; 22:25, 26; 23:4, 5) to clarify the questions 
relating to earlier laws. Other laws {21:12, 15, 16, 
17; 22:18, 19) designate punishment for the disobedience 
of portions of the Decalogue. All of these factors 
1. W. Beyerlin, "Die Par~nese im Bundesbuch und ihre 
Herlrunft," Gottes Wort und Gottes Land (Festschrift 
fftr Hans-Wilhelm Hertzberg; GBttingen: Vandenhoeck 
& Ruprecht, 1965). 
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indicate that the material found in the Covenant Code 
was quite appropriate for usage in covenant renewal 
ceremonies along with the Decalogue. In fact, they are 
best understood in this context. 
(4) Care of the treaty documents: The Hittite 
vassal treaties l'Tere in written form and were considered 
valid only when in such form. A. s . Kapelrud notes that 
if a covenant tablet was spoiled or destroyed in any way, 
it had to be remade.l Such an emphasis is found in the 
covenant between Mursilis II and Rimisarma of Aleppo. 
Since it was the dominant practice in the ancient 
Near East that all such covenants be in written form, 
probably the covenant of Israel and its obligations were 
placed in written form and deposited in some sacred area 
(cf. Deut. 31:26 and 5:9). 2 
Kapelrud points out also that the Hittite covenants 
entailed two special acts connected with the writing of 
the covenant documents: 
1. A. s . Kapelrud, "Some Recent Points on the Time and 
Ori gin of the Decalogue," St. Th., 18(1964}, p. 87. 
Also see vi . Beyerlin, Origins and History • • • , 
PP• 55ff. 
2. Support for this argument is given by w. Beyerlin, 
i bid., pp. 57ff. See also Ex. J4127f. and Deut. 
10:1-5. 
The Hittite king wrote the document (i.e. the 
scribe) and then handed it over tB his vassal. It was done accordingly with the · ecalogue. 
The Elohistic tradition states in Ex. 2~:12, 
31:18 and 32:16 that God himself wrote the 
stone tablets and handed them to his covenant 
people, represented by Moses.l 
Further care of the tablets included at times both the 
deposit of the document 'at the feet' of the divinity and 
periodic reading of them. ·while there is no clear evidence 
that loss or damage to the tablet endangered the treaty, 
preservation of the tablet certainly was a symbol of 
loyalty to the treaty, and perhaps the smashing of such a 
covenantal tablet meant rebellion. 
In Israel the Decalogue tablets were apparently 
carried in the Arlc of the Covenant. In Deuteronomy 31 s 
9-26 this point is mentioned twice that Moses gave the 
laws to the Levites who were in charge of the Ark of the 
Covenant of Yahweh. Although this passage is late, it 
refers back to ancient traditions and customs. Also it 
is quite apparent that an important part of the covenant 
renewal ceremony (Josh. 24, Ex. 34, I sam. 12, Ex. 19-23) 
was the recitation of the covenant obligation. Even in 
the South at Jerusalem, during the period of the United 
Monarchy, the decalogue played an important part in the 
1. A. s. Kapelrud, "Some Recent Points • • • " st. 'l'h., 
18(1964), P• 87. 
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"Entrance Liturgies'' into the Temple. 1 
(5) God Lista Every treaty contained a list of gods 
who were witnesses to the treaty, and who were expected 
to guarantee the validity of the treaty. On copies of 
tablets the god list wa·s sometimes omitted and only a list 
of human witnesses included. The list varied from a formal 
summary to very extensive lists of the names of the gods 
of the suzerain and the vassal. The gods apparently 
acted as guarantors in two respects. They witnessed to 
the fact that the VOl'TS of the treaty had been taken and 
that act justified any future action of the suzerain 
against the rebellious vassals. In addition, the gods 
were to assist the suzerain in such punitive actions. 2 
(6) Blessings and Cursings1 The future activity of 
the gods in enforcing the treaty was invoked by the use 
of blessings and curses, curses and blessings, or just 
curses. Two such lists are presented in Deuteronomy 28 
and Leviticus 26. Also much of the prophetic litera-
ture contains curses patterned after the treaty curses of 
1. See Psalms 15 and 24; J. L. Koole, "Psalms XVs 
Eine K8nigliche Einzugsliturgie?" Oudtestamentische 
Studi~n, Vol. XIII (Leidens E. J. Brill, 1963), 
pp. 98ff. 
2. For further comments see W. Beyerlin, Orig ins and 
History ••• , pp. 59ff. 
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1 
the ancient Near East. The prophets used such maledic-
tions once they came to believe I srael's covenant with 
Yahweh had been broken. The law as a gift of grace was 
not without its sterner aspects (cf. Ex. 32:3lff., E, and 
Num. 14:11ff., JE). Even the Decalogue which opens with 
I ' 
a recalling of the divine favor shown to Israel (Ex. 20:2) 
also contains the threat of Yahweh's wrath against any 
disobedi ence (Ex. 20:5). 
(7) The oath: Some of the treaties included an oath 
or oaths taken by the vassal. Although only some treaties 
recorded the fact that an oath had been taken, they all 
presupposed such an oath. Such an oath is found in Exodus 
24:3-8 where it is connected with a ritual ceremony of 
sacrifice. Probably this narrative was originally connec-
ted with the Decalogue and has been separated by the in-
2 
sertion of the Covenant Code. Verses 3-8 of ch. 24 are 
part of a set of verses (1-11) which tell of the making 
1. See the summaries of the works of D. Hillers and 
F. c. Fensham on the blessings and cursings on 
PP• 92ff. above. 
2. This assumption probably accounts for the addition 
of "and all the ordinances" in 24:3a which no doubt 
refers to the insertion of the Book of the Covenant, 
while the phrase "Yahweh's words" is original and 
refers to the Decalogue. See Noth, Exodus, PP• 197-
198, and Beyerlin, Origins and History ••• , P• 37, 
n. 59. 
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of the covenant between God and the people of I srael 
after the theophany on Sinai. Verses 1 and 9-11 portray 
the covenant being concluded on the mountain while verses 
3-8 set the ceremony at the foot of the mountain. For 
this reason most scholars see verses 1, 9-11ff., as be-
l onging to the J narrative while assigning verses 3-8 
1 
to the E narrative. Beyerlin maintains that verses J-8 
are from ancient tribal times. This fact is indicated 
by references to sacrifices which date from tribal times 
and the sprinkling of blood without any reference to priest s. 2 
Beyerlin also points out that even within verses J-8 
there is a repetition of Moses' 4eclaration of God's 
will and the oath of obedience on the part of the people. 
Such a repeti tion would indicate that they have been cul-
tically repeated over the years in many covenant renewal 
ceremonies. 3 Beyerlin holds that they would have been 
4 
used first a t Shechem. 
Thus we see that the Decalogue, as we find it in 
Exodus 20a2-17, is set within the fr~ework of a covenant 
ceremony. I n its position in the "E" framework it is part 
1. M. Noth, Exodus, p. 194; M. Newman, The People of 
the Covenant, pp. 16-17. 
2. w. Beyerlin, Origins and History ••• , pp. 37-J8. 
3· Ibid., PP• 39-40 
4. Ibid., PP• 40f f. 
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of a pericope which includes encampment before a mountain 
(19&2a) at least a trumpet blast and a heavy cloud, 
Moses and the people stationed before the mountain, and 
Moses speaking and God answering in the trumpet sound 
(19:16b, 17, 19). At this point the fear of the people 
(20:18-21) and their appeal to Moses follow logically. 
Omitting 20:18-21 as a secondary insertion, then Moses 
approaches the thick cloud and God speaks the "words" of 
1 
the Decalogue to him. These words were then followed 
by the ordinances of the Covenant Code. 2 Then Moses re-
turned to the people, told them the words and ordinances 
he had received and, with an oath, they accepted them as 
binding. The people then ratified the covenant further 
by a sacrifice, setting up pillars as witnesses and finally 
with a covenant meal of the elders with God (21:1, 3-11). 
1. Note that the covenant obligations fixed by 
Hittite kings were in the documents called 
words". cr. Ex. 20:1 where it is stateds 
God spoke all these words". 
the 
"his 
"And 
2. Of course, this does not mean that Moses himself 
gave the Covenant Code, for this was a later develop-
ment during the period of the Judges. It has been 
placed here, however, to show that Moses is the 
source of all law, or better, that Sinai is the 
source and ground of Israel's unique relationship 
with Yahweh. Probably the Covenant Code developed 
at such cultic sites as Shechem in such a covenant 
renewal ceremony as that found in Joshua 24. 
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Finally Moses went up to the Mountain and received the 
tablets of the testimony written by Yahweh (24:12-14, 15, 
18, Jlal8b, 32:15-16). This procedure can be summarized 
as follows according to M. Newman's outline of the E 
covenant: 
1. The Announcement for the People (l9a2b-6) 
2. The Cultic Preparation of the People 
(19:10-lla, 14, 15) 
J. The Theophany to the People (19:16-17, 19) 
4. The People Make Moses Their Mediator 
(20:18-21) 
5. God Announces His Name and Nature (20:1-2) 
6. Yahweh Gives His Law (20aJ-17(20:22-2JaJJ) ) 
7. The Oath of the People (24:J) 
8. The Sealing of the Covenant (24&4-8)1 
Both Beyerlin and Kapelrud conclude that the most 
log ical place for the beginning of the union of the Exodus 
tradition and the Sinai tradition was at Kadesh, the 
southern-most cultic site, shortly after the Exodus itself. ' 
Kapelrud expresses a similar view when he writes: 
It is not close at hand to suggest She.chem or 
Gilgal, as Noth and von Rad do. It is neces-
sary to search for a place far in the South, 
where the traditions about the covenant at 
Sinai and about the exodus from Egypt were 
1. M. Ne~an, The People of the Covenant, pp. 40-42. 
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living and present. It must have been a 
place where those groups came passing by who 
had experienced the exodus and drawn the 
consequence in going into the covenant with 
the God who had helped them so mightily.l 
v. Anti-Kingship 
We have already seen in our study of the Exodus-
Desert-Conquest tradition the emphasis upon Yahweh as 
King, a King who brings victory in Holy War and provides J 
food and land. Such a factor in Israel's thought plays 
a large role in its understanding of an earthly monarchy. 
The fact that Yahweh was King made several circles within 
Israel very suspicious of having any earthly kingship. 
This hostility toward kingship is seen in several passages 
within the Deuteronomic history which are not specifically E. 
Before their incorporation into the D history, these 
passages were preserved by prophetic circles, especially 
1. A. s. Kapelrud, "Some Recent Points of View ••• ," 
st. Th., 18{1964), p. 89. Further works which show 
the relationship of the Decalogue to the covenant 
renewal ceremony and which relate the origins of 
the decalogue in some form to Moses area H. H. 
Rowley, "f1oses and the Decalogue," BJRL, J4(1951), 
now in Men of God: Studies in Old TeStament History 
and Prophecy (London: Thomas Nelson and Sons Ltd., 
1963), 1-36: W. Zimmerli, The Law and the Prophets; 
A Study of the Meaning of the Old Testament, trans. 
R. E. Clements (Oxford: Basil Blackwell, 1965); 
E. Nielsen, Die Zehn Gebote: E1ne traditions-
geschichtliche Skizze ("Acta Theologica Danica," 
Vol. VIII; Copenhagen, 1965). Nielsen is opposed 
to the idea of Mosaic origins of the Decalogue, 
but his arguments support its relationship to the 
covenant. 
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in the North at Bethel.l 
Judges 6-8, the Gideon tradition, is such a passage. 
Here we find many of the emphases of the Elohistic 
tradition with its amphictyonic origins: (1) an emphasis 
upon "men of Israel," (2) a cultic Volksklaglied given by 
a prophetic mediator, (3) the call of Gideon like the 
call of Moses in the E tradition, (4) an anti-kingship 
emphasis, (5) an anti-idol emphasis, and (6} an emphasis 
upon Yahweh who led Israel out of Egypt, who protected 
them in the wilderness, and who will now protect them and 
give to them the promised land now occupied by the 
1 1diani tes. 
'rhese chapters are especially illuminated by a study 
of w. Beyerlin who attempts to show how a local Gideon 
tradition has been placed by amphictyonic traditionists 
in the "all-Israel" sphere of Israel's sacred history.2 
Beyerlin shows that Gideon's speech with Yahweh's messenger 
(angel) is a form of Volksklaglieds. Such Klagefeiern were 
used in the amphictyony at various sites {cf. Judg. 
1. Concerning the development of kingship in Israel and 
then in the North and South, see A. Alt, "The 
Monarchy in Israel and Judah," Essays on Old 
Testament History and Religion, trans. by R. A. 
Wilson (Oxfords Basil Blackwell, 1966), 239-259· 
2. w. Beyerlin, "Geschichte und Heilsgeschichtliche 
Tradi tionsbildung • • • , " V'l', XIII (1963), 1-25. 
20:23, 26 at Bethel; I sam. 7:6, all Israel at :ruzpa 
during Philistine threat; Judg. 21:3 at Bethel). In 
Judges 6:13, in light of what Yahweh has done in the 
past, Gideon asks: 
••• 'Pray, sir, if the Lord is with us, 
why then has all this befallen us? And 
where are all his wonderful deeds which 
our fathers recounted to us, saying, 
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"Did not the Lord bring us up from Egypt? •• 
But now the Lord has cast us off, and given 
us into the hand of Midian.' 
Such a question plus a comparison with God's past 
actions is characteristic of such Klagefeiern (cf. Psalms 
80 and 44). The members of the amphictyony saw God's 
present actions in light of what he had done in the 
past. Beyerlin comments concerning this factor: 
Die amphiktyonische Tradition von der Heraus-
fdhrung aus Xgypten meint ja auch nicht e1ne 
vergangene Episode, sondern gerade Jahwes 
Heilshandeln, das wirkungsmdchtig in d1e 
Gegenwart hereinreicht und Israel noch immer 
umfdngt. Dadurch, dass eine St~ck aktueller 
Historie ins Licht der alten heilsgeschicht-
lichen Tradition ger~ckt und als das j~gste 
Glied in der Kette der Heilstaten Jahwes gedeutet 
wird, 1st die nberlieferung von Gideons Berufung 
in Ri. vi llb-17 zustandegekommen.l 
Beyerlin continues by pointing out that as the de-
feat of the Midianites is parallel to the Exodus from 
Egypt, so is Gideon's call parallel to that of Moses in 
theE version (cf. Judg. 7:llb-17 with Ex. 3:9-15). 
1. Ibid., PP• 8-9. 
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Beyerlin brings out these parallels by stating; 
Nach der Darstellung dieser Tradition war 
Moses Berufung Gottes Antwort auf den Klageschrei 
der Bedr~ngten (Ex. iii 9.10). Entsprechend 
wird nun auch Gideon auf seine Klage hin zum 
Retter Israels berufen (Ri. vi lJ, 14). Dabei 
gleicht das Sendungswort, das an Mose ergeht, 
weithin demjenlgen, das zu Gideon gesprochen 
wird. Wie sich Mose (nach Ex. iii 11) dem ihm 
zuteil gewordenen Auftrag nicht gewachsen 
f~hlte, so antwortet (nach Ri. vi 15) auch 
Gideon mit dem Hinweis auf sein UnvermBgen. 
Hier wie dort begegnet Jahwe dem Einwand der 
Berufenen mit der Zusage seiner Gegenwart, ~ 
die beidemal in diesel ben Worte ( 71 ,·~ {T~.' .. -? 
~ ~ ~ ) gekleidet 1st (vg. Ex. iii 12 
mit lii. vi 16). Und wie dem Mose (nach Ex. 
iii 12) ein Zeichen ( ]1 } A' ) ange~ndigt wird, 
so erbittet . (nach Ri. vi 17) auch Gideon ein 
Zeichen ( .Jl J ,~' ) , das ihn erkennen Hlsst1 dass Berufung und Auftrag von Jahwe stammen. 
Beyerlin shows further relations to the E amphictyonic 
traditions when he discusses Judges 6:7-10. He has 
discussed the relationship of this passage to the Mahnrede 
/\ 
or rib concept in his article, "Gattung und Herkunft des 
Rahmens im Richterbuch". 2 In his judgment this prophetic 
Mahnrede is not Deuteronomistic, but pre-D as indicated 
I 
by the usage of JJ l1 JLI , which closes the 
Mahnrede, and the emphasis in v. 8 on the Exodus event 
which is also found in the eighth century prophets (cf. 
Amos 2:10; Micah 6:4), and in the prologue to the Decalogue 
1. Ibid., P• 9. 
2. For a discussion of this article, "Gattung und 
Herkunft ••• , " see ch. 2, pp. 84ff. above. 
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(Ex. 20:2) which is an elohistische Erweiterung. This 
section thus stems from the amphictyonic covenant renewal 
ceremonies led by a covenant mediator who recited God's 
past actions toward Israel and who fUrther stated Yahweh's 
demands, the main one being that they should forsake 
worship of all foreign gods (cf. I Sam. 10:18; Judg. 20: 
1-3; 21:1, 5, 8). This demand to turn from worship of 
foreign gods is parallel with Joshua 24:5ff., 17f., with 
its emphasis upon Yahweh's actions in the Exodus event 
and his other wondrous deeds. Beyerlin further emphasizes 
these similarities by stating: 
Da die besagte Bundesform nachweislich schon 
1m St£mmebundkult der Richterzeit lebendig 
gewesen 1st und auch die zahlreichen Gemeins-
amkei.ten jener parHnetischen Tradition mit 
der Oberlieferung vom Landtag zu Sichem auf 
den Bereich der vorstaatlichen Jahwe-
amphiktyonie htndeuten, erscheint,es nach 
allem wohlbegrundet, die Jahweparanese von Ri. 
v1,7-10 aus dem Kult des altisraelitischen 
Stammebundes herzuleiten. Hier 1st Israel 
offenbar durch e1nen prophet1schen Sprecher 
in dieser Weise vermahnt worden. Dement-
sprechen lMsst die Oberlieferung in I. 
Sam. x 18 Samuel jenes Mahnwort auf der 
gesamtisraelitischen Versammlung zu Mizpa 
vortragen. Und entsprechen,ist es ein 
,t.., ...1...1 .!.U :'\" , der nach dem Uberl1eferungs-
fragment von Ri. vi 7-10 Israel vor seiner 
Errettung aus der Midianiternot mit demselben 
Mahnwort anspricht. Dass es ein Wort Jahwes 
1st, der als "der Gott Israel" naher bezeichnet 
wird (Vers 8b}, bestat1gt ~berd1es, dass es 
sich h1er um eine Stammebundtrad1t1on handelt, 
denn jener Gottesname geh8rt von Hause aus 
fraglos zur Institution des Stammeverbandes.l 
1. Beyerl1n, "Gesch1chte und Heilsgesch1chtl1che 
Traditionsbildung ••• ," VT, XIII(l963), P• 12. 
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Indeed, before Yahweh will continue his actions toward 
Israel, Israel must be exhorted to return to its covenant 
relationship with Yahweh. 
In Judges 8a22-23 we have another ancient, 
amphictyonic tradition, that of anti-kingship. Judges 7 
emphasizes the affirmation that it is Yahweh who is king; 
he alone brings salvation to Israel. This affirmation 
led to opposition to human kingship, an opposition 
brought out quite clearly when Gideon refuses to be made 
king. Thus we see that the E traditionists, who 
incorporated Gideon's victory into the Heilsgeschichte 
of Israel, had a distinct dislike of any form of 
government which might impinge upon Yahweh's sovereignty 
or disavow the fact that he was Israel's savior. We 
again find in this circle of tradition, which was indeed 
prophetic, an emphasis upon the importance of the 
prophetic mediator, who had a role similar to that of 
Moses and a hostility toward the worship of foreign 
gods, a hostility towards kingship, and an emphasis 
upon the covenant relationship with Yahweh which had 
to be maintained if Israel was to receive the blessings 
which ensue from such a relationship. Their prophetic 
view of history has been stamped clearly on the older 
Gideon story. 
A similar set of traditions is to be found in 
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those Samuel narratives which are often classified as 
being anti-monarchy (I Sam. 8, 10:17-27 and 12). These 
narratives which contain a more prophetic view of history 
are found side by side with traditions of the people and 
the court which favor the monarchy. These Samuel tradi-
tions have been preserved in circles of prophets who 
regard Samuel as their ancestor. Their views are closely 
related to the E tradition or strand of the Hexateuch 
which arose later out of the interpretation of history 
maintained in these same circles.l In these Samuel nar-
ratives we find a depreciation of the monarchy, an anti-
It idol emphasis, and a view of history based on the rib 
concept, a view inherited by the D traditionists. 
From several studies which have been made recently, 
it is seen that Samuel was both a prophet and covenant 
mediator.2 Samuel's call is similar to that of Moses and 
1. See A. Weiser, The Old Testament ••• , p. 167 and 
Samuel: Seine eschichtliche Auf abe und rel1 lose 
Bedeutung, "Forschungen zur Religion und Literatur 
des Alten und Neuen Testaments"; Gottingen: 
Vandenhoeck & Ruprecht, 1962), PP• 16, 92. 
2. See the works of 1v1 . Newman, "The Prophetic Call of 
Samuel," Israel's Prophetic Heritage, ed. by B. w. 
Anderson and w. l~rrelson (New York: Harper & 
Brothers, 1962), 86-97; J. J.Vluilenburg, '"rhe 'Office' 
of the Prophet in Ancient Israel," The Bible in 
Modern Scholarship, ed. J. Philip Hyatt (New York: 
Abingdon Press, 1965), 74-97. 
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Joshua: the ark plays an important role at Shiloh where 
s amuel was brought up, Samuel gives a covenant speech in 
I Samuel 12 and there are portions of a covenant lawsuit 
to be found in I Samuel 8:7-9, 19-22 which are reminiscent 
of the lawsuits found by Beyerlin in the framework of 
Judges and the Gideon narrative.l 
M. Noth maintains that these Samuel traditions have 
no historical reality, but that they are the composition 
of the D historian after difficulties had arisen under 
the kingship in the sixth century B. c.2 A. Weiser, 
however, in his work on Samuel disagrees with Noth's 
viewpoint. Weiser maintains that this narrative is an 
original tradition which emphasizes both the importance 
of the ark in Holy War and Samuel in the role of 
mediator who absolves his peoples' sins and who is 
their judge going about to the various cultic sites in 
1. See J. Muilenburg, "The 'Office' of the Prophet in 
Ancient Israel," pp. 91-93· For a discussion of 
the work of Beyerlin see pp. 84ff. and pp. 171ff. 
above. It should also be noted that both Albright 
and Eissfeldt assign Deut. 32 to the period of 
Samuel. 
2. M. Noth, nberlieferungsgeschichtliche Studien, 
PP• 54f. 
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Bethel, Mizpa, and Gilgal. Noth himself has pointed 
out that Samuel was probably heir to this tradition of 
the kleinen Richter l'lhose duty it was to interpret the 
covenantal demands of Yahweh to the people. 1 Of course, 
Noth sees this tradition as being only a literary fiction 
of the Deuteronomist, a view with which Weiser would dis-
agree. Thus Samuel is seen to be an official of the 
amphictyony at various local cultic sites after the fall 
of Shiloh, the central sanctuary with which Samuel was 
connected from his earliest days. Weiser maintains that 
there are too many references to Samuel's cultic duties 
to make him the last of the great judges as Noth maintains 
the Deuteronomist historian has done. 2 ~Ieiser further 
notes that the tradition of Samuel as FUrbitter is too 
ancient to ignore: 
Auch die Vorstellung von Samuel als Fdrbitter 
kann nicht als freie Sch8pfung des sog. 
Deuteronomisten angesprochen werden; in Jer 
15, 1 besitzen wir einen Anhaltspunkt fur 
das relative Alter dieser Tradition; sie ist 
dort als eine bereits um die Wende vom 7. 
zum 6. Jahrhundert bekannte Oberlieferung 
vorausgesetzt, wird aber vermutlich in noch 
frahere, vor allem vordeuteronomistische 
Zeit hinaufreichen. Wenn sich nach allem 
die Erkl£rung von 1. Sam 7 als freies 
literarisches Produkt der sog. Deuteronomisten 
1. A. Weiser, Samuel, pp. 9, 10; M. Noth, "Das Amt 
des Richters Israels," Berthelet Festschrift 
(1~bingen: J. c. B. Mohr, 1950), 4o4-417. 
2. A. Weiser, Samuel, p. 12. 
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nicht empfiehlt, dann gewinnt die Frage nach 
der Herkunft bzw. nach dem Sitz im Leben der 
dort auftauchenden Traditionen neues Gewicht.l 
Weiser further emphasizes the presence of the ancient 
cultic traditions preserved in I Samuel 7 at the cultic 
site of Mizpa. Such traditions are clear in Samuel's call 
to turn from worshipping foreign gods as practiced at 
Shechem earlier. And Samuel calls upon the people to 
return to Yahweh. All of these elements are part of an 
already established cultic usage.2 
Weiser strengthens his viewpoint even more by a 
comparison of I Samuel 7 with Deuteronomy 32.3 According 
to Eissfeldt Deuteronomy 32 stems from the time of the 
Philistine threat. This same chapter concurs with 
I Samuel 7 at many points, especially the fact that they 
both stem from a similar cultic situation. These 
similarities are pointed out by Weiser: 
Die verschiedenen Anredeformen an die als 
Jahwes Volk versammelte Gemeinschaft v. 3.6. 
7.14.17.18, die Aufforderung zum Jahwe-Hymnus V.• Jf. sowie zum Nachvollzug der Uberlieferung 
uber Jahwes Heilstaten v. 7-14, der Vorwurf 
des Abfalls zu den fremden GBttern V. 15-18 
und der Treulosigkeit V. 20 lassen diesen 
1. Ibid., pp. 12-13. 
2. For the acknowledgement of sins as part of the 
celebration of the covenant see Ex. 34:9, Josh. 
24:19; Judg. 5:6~8. 
3. Weiser, Samuel, pp. 18ff. 
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kultischen Hintergrund des Lieds noch deutlich 
genug erkennen. Auch die einleitende Anrufung 
von Himmel und Erde v. l, die in Jes 1, 2 als 
Einleitung der prophetischen Gerichtsrede 
wiederkehrt und auf Vorstellungen beruht, wie 
sie sich in Ps 50, lff.; 76, 8f.; 96, llff.; 
98, 7ff. in der liturgischen Poesie erhalten 
haben, hat ihren Sitz 1m Leben des Kultus. 
Ebenso sind der Hymnus v. 3f. und die 
Rekapitulation der Heilstaten Jahwes an Israel 
v. 8-14 kultische Traditionselemente, die nach 
Ausweis des Debora-Liedes (Ri 5, 3ff. 11) in 
der Kultfeier des sakralen St£mmeverbands der 
vorstaatlichen Zeit belegt sind. Von der form-
und traditions-geschichtlichen Seite her gesehen 
1st demnach das Mose-Lied ein Beweis dafur, dass 
auch nach dem Verlust des Zentralheiligtums der 
Lade der Jahwe-Kult nicht ganz darniederlag, 
sondern auch unter den verdnderten Verh£ltnissen 
bestimmte Traditionen bewahrt hat. In £hnlichen 
Rahmen werden wir uns wohl~auch die j&hrlichen 
Versammlungen vorstelleh durfen, bei denen 
Samuel nach I. Sam 7.16f an den HeiligtHmern 
von Bethel, Gilgal, !Uzpa und Rama als "Richter" 
Israel tHtig war.l 
Both I Samuel 7 and Deuteronomy 32 are concerned with 
the Philistine threat (cf. I Sam. 7:3 and Deut. 32:2), 
and call upon I srael to place her faith in Yahweh (cf. 
Dt. 32:3f. with I Sam. 7:3). Israel is to show this faith 
in Yahweh by her denunciation of all foreign idols (cf. 
Deut. 32:15-18, 37-39 with I Sam. 7:3, 4). Connected with 
this denunciation of foreign idols is the Busszeremonie 
and the Sundenbekenntnis. Thus it is not unusual to find 
in both I Samuel 7 and Deuteronomy 32 a description of 
God's mighty acts (I sam. 7:9-14), the falling away of 
an unthankful people to other gods (I Sam. 7:15-18), 
1. Ibid., PP• 18-19. 
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followed by the anger of Yahweh (I s am. 7:19-26) at 
which time the people acln1owledge their sins and ask for 
forgiveness and help. One can conclude with Weiser: 
Dann aber legt sich die Vermutung nahe dass 
der die Busszeremonie kurz zusammenfassende 
Satz: "Samuel richtete die S8hne Israels in 
Mizpa" (1. Sam 7, 6) eine Tlttigkeit Samuels 
im Auge hat die wir uns nach Analogie der 
kultprophetischen Verkdndigung von Dt. 32 
1m einzelnen vorstellen ddrfen.l 
There can be little doubt that these two passages 
stem from circles which were dependent upon Samuel, 
who was a combination of judge, cultic official and prophet. 
In this combined role Samuel was the representative of God's 
judgment upon the Philistines in a manner similar to that 
found in Deuteronomy 32. Such a function was merely a 
cultic and prophetic one and in no way corresponded to 
Samuel's personal involvement in an actual battle. Thus 
even this portion of I Samuel 7 has historical roots, 
although Noth would deny that its origins are historical.2 
Of course, this tradition has been heightened in northern 
prophetic circles by an emphasis on an immediate military 
victory, 'giving no role to the place of David in 
ultimately bringing this victory about. We see that 
the circles which have maintained these traditions place 
the emphasis upon God's giving the victory to his people 
1. Ibid., p. 20. 
2. Ibid., P• 21. 
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who trust in him, not to an earthly king.l With Samuel, 
who stands between the old amphictyonic age and the new 
a ge of the Kingdom, we have the emergence of the classical 
prophet whose purpose it is, in part, to preserve the best 
of amphictyonic traditions in the new age.2 
I n I Sam. 8 we see that Samuel accepts the division 
of the old role of the charismatic judge into two officesa 
the prophet and the king. The prophet bears the charis-
matic authority and the king serves in a subordinate role 
as nagid or military leader • .3 And according to new 
evidence from Alalakh and Ugarit, dating from the eighteenth 
to the thirteenth century B. c., there is ground for 
assuming that the Samuel narrative (I Sam. 8:4-17) is an 
authentic account out of the semi-feudal Canaanite society 
as it existed prior to and during the time of Samuel. 
Therefore it is conceivable that this narrative is from 
Samuel himself or at least a spokesman of the anti-
monarchical movement stemming from that period.4 Also 
l. Ibid., p. 2.3. 
2. See Rendtorff, "Erwagungen zur Fruhgeschichte des 
Prophetentums In Israel," Z'rhK, 59 (1962), 145-167 • 
.3. Jenks, "The Elohist • • • , " p. 211, and W. F . 
4. 
Albright, Samuel and the Beginnings of the 
Prophetic Movement, (Cincinnatia Goldenson 
Lecture, 1961), PP• l5f. 
Jenks, "The Elohist 
Samuel, p. 41. 
• •• ," p. 208 and Weiser, 
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the stress in I Samuel 8 upon Yahweh's being the true 
king is expressly related to the amphictyonic tradition 
that Yahweh is king which, as we have already seen, is 
an ancient tradition.l 
When we look at I Samuel 10:17-26 we again discover 
a narrative which comes from the cultic sphere. Here 
Samuel calls the people to appear before Yahweh at the 
cultic site of Mizpa (v. 17). Ills procedure in the 
introduction address and the carrying through of the 
choice of Saul by sacred lot as well as the proclamation 
of and depositing of the "Rechts des K8nigtums" all stem 
from the cultic sphere. Also the people themselves (the 
Sons of Israel) are in military preparedness (v. 19 and 
v. 26),~isclosing a situation similar to that in the 
Song of Deborah. Both verses remind us of the covenant.2 
The speech of Samuel follows an outline stemming 
from the covenant renewal within the cult. This speech 
includes a recital of Israel's history (cf. Ex. 20:2; 
Josh. 24:2-15) in the form of a g8ttlicher 
Selbstpr~dikation, which corresponds to the style of the 
1. See A. Weiser, Samuel, PP• 28-39, where he emphasizes 
the antiquity of this tradition, a fact we have seen 
when we discussed Wildberger's analysis of Ex. 19: 
Jb-8. Weiser also shows the close relationship of 
this tradition to the commandment to turn away from 
foreign gods (seep. 180f.above). 
2. Ibid., pp. 63-64. 
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covenant formula connected with the decalogue and to a 
similar form in the Hittite treaties.l This narrative 
further shows its relationship to this covenant form with 
its emphasis upon the sin of the people and the call to 
present themselves before Yahweh (v. 18f.). Throughout 
this narrative tradition it is made quite clear that 
Yahweh has chosen Saul to be king and that the king is 
subject to the covenant relationship with Yahweh just as 
the sons of Israel are. The stating of the covenant 
terms and their depositing correspond to similar events 
in Joshua 24:26 and Exodus 24:4, 7. This narrative is 
clearly stamped by a circle for whom the power of the 
sacral covenant tradition is central.2 No doubt histor-
ically Samuel was responsible for bringing the concept 
of kingship under the prevailing influence of the 
covenant formulation. 
Turning to I Samuel 12 one finds again a covenantal 
context: a covenant mediator, Samuel, the motif of the 
witness, the I-Thou style, the recital of God's mighty 
acts, the call to obedience, the statement of apodictic 
1. Ibid., P• 64. 
2. Ibid., P• 67. 
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requirements and the conditional sentence.l This same 
covenantal contex t is to be found in Exodus 19:3-6 and 
Joshua 24. Again it is made quite clear that the king 
is subservient to Yahweh who is I srael's true king 
(v. 12). The people must admit their sinfulness and 
renew their covenantal relationship with Yahweh if the 
blessings of the covenantal state are to continue 
(v. 20-22). They must give their complete allegiance 
to Yahweh, which is the traditional motive for their 
renunciation of all foreign gods (vgl. Josh. 24:14, 
23f. ; Judg . 5:8). \~eiser concludes therefore that 
I Samuel 12 cannot be considered the work of the 
Deuteronomistic historian, since all of these elements 
of the covenant tradition relate it to amphictyonic 
times and the cultic site of Gilgal. I Samuel 12 does 
not stand alone, but must be seen in relationship to 
similar covenant traditions found in I Samuel 7:3f., 
9:22ff. and 10:18f. since they, according to vl'eiser, 
• • • aus ganz verschiedenen Kreisen stammen, 
auf die geschichtlich kaum anfechtbare aber-
" " -lieferung zuruckgehen mussen, dass Samuels 
Tatigkeit sowohl in der Zeit der Philisternot, 
als auch in der K8nigsfrage auf die Erhaltung 
1. For a study of these elements in Ex. 19, Josh. 24 
and I sam. 12 see J. Muilenburg , '"lbe Form and 
Structure of t he Covenant Formulation," VT, 9(1959), 
pp. 347-365. Also see Weiser, Samuel, pp: 8lff., 
whose views compare with those of Muilenburg. 
187 
II der Jahweverehrung im Rahmen der uberkommenen 
Bundestradition abgestellt war •••• 1 
With Samuel " ••• the ancient covenant speech and 
literary forms are no1v placed . in the service of the new 
order of the kingdom."2 And it was with this covenantal 
background that the prophets, especially those in the 
north, viewed the monarchy as they preserved the 
amphictyonic, covenantal traditions against the inroads 
of the monarchy. 
This hostility towards the monarchy is seen especially 
in the Fluchorakels found in the prophetic sections of 
I Kings (I Kgs. 14sll; 16:4; 21:24). They stand in 
synonymen parallelismus membrorum in long Drohrede 
(14:10-16 where Ahijah is the speaker and King Jeroboam 
is the one addressed; 16s2-4 where Jehu ben Henani is 
the speaker and King Ba'asha is the one addressed; and 
in 21:21-24 where Elijah is the speaker and King Ahab is 
the one cursed). The text in I Kings 14:11 reads: 
? "' 2. 7 ;; ;r -; 7/ ). .. ' ,, 
• 1-l $ }} JL; if ~ J)J ) 7 _)~(' .., 
! <' J) J_ 11 .Y ..::z. Q '7 1 )7 )j 7f 
iTTLL/3_ (l'? ) y/1/T} 
Similar texts are found in the other chapters. I Kings 
14:11 probably presents the original form of the curse. 
Verses 7-9 are part of a Scheltrede of Yahweh in the 
1. A. Weiser, Samuel, p. 89. 
2. J. -Muilenburg, "The Form and Structure ••• , " 
VT, 9(1959), P• 363. 
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!-Form. v. 10 begins the proclamation of Yahweh's 
action, introduced with c.., -1 ...-r __; ] ,, . Verses 14-16 are 
the addition of the Deuteronomist. This addition reveals 
that the Ahijah story is indeed pre-Deuteronom1st1c and 
has therefore an historical basis. The Fluchformular 
itself in v. 11 places in question the very survival of 
the reigning dynasty of the present k1ng. 1 
E. Scherer maintains that this form, which is found 
in its more original state in I Kings 14, has north-
Israelitic origins. He writes: 
Die formgesch1chtl1ch reinsten Formen · finden 
sich in 1. ~n 14, 11 parr.z jeweils zwei-
reihige FlUche, die nach Analogie 4es alt-
orientalischen Fluchschemas Na~p.e - Same 
gebaut sind und mit der Einleitung 
'7 .9 ·- 5, \.' IIY "1 "';e J.. 21 ""J J tr wohl 
die nordisraelitische Abwandlung di'eses 
Schemas sind. Die Ubrigen KOnigsfluche 
richten sich direkt gegen Einzelpersonen. 
I m Aufbau 1st hierbei 2. KBn 9, J6b.J7a mit 
1. KBn 14, 11 vergleichbar. Jer 22, JO und 
J6, JO lassen sich am ehesten als Naohanmungen 
der Gattung verstehen, wobei Jer J6, JO das 
spateste Stadium darstellt, durchaus 4hnlich 
1st die die Situation bel den Fluchorak~ln, 
die gegen das Volk gerichtet sin • • • • 
It was not by chance that such curses originated in the 
north since the history of kingship there is one of 
1. 
2. 
It should be noted that similar curses are found in 
Jeremiah against the monarchy (Jer. 22:)0 and J6aJO ). 
E. Scherer, Unpers~nlich formulierte proyhetische 
Orakel, drei Formen pro~hetischer Rede . Ph. D. 
Dissertation, Berlin, 1 64), p. 72. 
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"gottgewollten Revolutionen".l The prophets in the north 
used the curse form to verify the amphictyonic tradition 
of charismatic leadership.2 
Such findings are, of course, to be expected since 
the Elijah-Elisha cycle of narratives stems from the same 
prophetic circles which preserved the Samuel cycle and 
the E tradition. Although the Elijah-Elisha cycle came 
from a later period and has some different interests there 
are still basic similarities between the two: (1) both 
hold the prophet over the king; (2) both include an 
emphasis upon traditions of holy war3; (3) a revelation 
at Mt. Sinai is given to both Noses and Elijah; and (4) 
Elijah and Noses both act as Covenant Mediators.4 It 
seems quite possible that most of the northern prophetic 
narratives from Samuel on down to Elisha " ••• once 
flowed into the resevoir of the larger prophetic 
organization under the leadership of Elijah and especially 
Elisha before they received the form which was preserved 
1. 
2. 
Ibid., P• 73 • 
" Ibid., ~· 105. See also R. Rendtorff, "Erwagungen 
--z:ur l''ruhgeschichte des Prophetentums in Israel," 
ZThK, 59(1962), PP• 145-167. 
J. For an emphasis upon the traditions of Holy War in 
the Elijah-Elisha cycle see Schere; Unpersonlich ••• , 
PP• 75-99· 
4. A. ~·1 . Jenks, "The Elohist • • • , " p. 246. 
in the Dtrc . history."1 Asami has related these 
narrati~e traditions to the cultic site of Bethela 
••• all the prophetic narratives _in 
I Kg 13 and 20 not only belong to Elisha 
cycle in general but more specifically to 
the prophetic school in Bethel under the 
leadership of Elisha • • • .2 
3· The Relationship among Pre-Deuteronomy, 
Deuteronomy and the E Traditions 
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According to the older school of literary criticism 
the Book of Deuteronomy was a seventh century literary 
creation, which reflected the teaching of the eighth 
century prophets and which reflected a union of the 
priestly and prophetic elements. These scholars. following 
the views of Wellhausen, saw the Book of Deuteronomy as 
being a very late part of Israel's religious evolution 
from primitive nature worship through henotheism to the 
exalted monotheism of Deutero-Isaiah. 
Today the above view has been essentially rejected. 
Wellhausen's evolutionary view of the development of 
I srael's religion .: has essentially been discarded. Also 
the prophets are no longer held as innovators of a high 
1. s . Asami, "The Central Sanctuary ••• , " p. 340. 
2. Ibid., P• 329, n. 1. 
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ethical religion, but are seen as heirs of Israelitic 
covenant traditions and ethics, not as their creators. 
Further the developments of form-criticism and traditio-
historical criticism have helped us to see that the various 
literary sources, J, E, D and Pare not merely literary 
creations, but stem from the cultic renewal of the 
covenant at various cultic sites. Thus scholars have come 
to see that the Book of Deuteronomy itself, although its 
present form probably may stem from the seventh century 
B.C., was heir to ancient traditions which came essentially 
from northern Israel. 
The recent studies of G. von Rad and M. Noth1 have 
greatly illuminated the orig ins and development of 
Deuteronomy and the Deuteronomic history. Von Had has 
shown that its origins lie in the covenant renewal cere-
monies of ancient Israel. In fact, the outline of 
Deuteronomy is parallel to the service of covenant 
1. G. von Had, Deuteronomy, trans. D. Barton ("Old 
Testament Library", Philadelphiaa The Westminster 
Press, 1966); "The Form-Critical Problem of the 
Hexa.teuch;" Studies in Deuteronomy; M. Noth, 
Uberlieferungsgeschichte des Pentateuch (Stuttgarta 
W. Kohlhammer Verlag , 1948); nberlieferungsgeschicht-
liche Studien. Their views have been accepted 
essentially by G. E. Wright, . "The Book of 
Deuteronomy," The Interpreter's Bible, Vol. II 
(New Yorka Abingdon Press, 1953). 
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renewal found in Exodus 19-24. Noth has gone even 
further by showing that Deuteronomy is part of the 
Deuteronomic history consisting of Joshua, Judges, Samuel 
and Kings with Deuteronomy 1-4 serving as its introduc-
tion. Further work, however, is still needed to clarify 
the relationship of the E traditions, Deuteronomy and 
Hosea, all three of which are related to the northern 
covenantal traditions. 1 Therefore the purpose of this 
section will be to delineate the origins of pre-
Deuteronomy, its relations to the E traditions and its 
incorporation into the later work of Deuteronomy and 
the Deuteronomistic history. 
Most scholars today would conclude that the major 
portions of Deuteronomy 5-26 and 28 are Ur-deuteronomium. 
The main criterion used by scholars today to separate 
pre-D from older portions is the transition from singular 
to plural forms of address. Nevertheless, despite the 
differences within Deuteronomy, there is a unity of style, 
language, and ideology within Deuteronomy and the 
Deuteronomic history which indicates " • • • that almost 
the entire book derives from people who, however separated 
1. This is the view of A. w. Jenks, "The Elohist • • • , " 
pp. 267-268. 
193 
in time they may have been from each other, had this 
very striking s t yle and mode of expression in common."l 
This Deuteronomic language, style, and ideology 
have developed over many centuries at various cultic 
sites. Their origins are closely related to the E 
language, style, and ideology. These similarities in 
style, language, and ideology between D and E have led 
some scholars in the past to call the E portions of 
the Pentateuch Deuteronomistic. Today, however, scholars 
are seeing that these portions of the Pentateuch can be 
classified as E and that they show the development of 
the D type of language of which Deuteronomy is the final 
form. This view is especially seen in the article: "Die 
sogenannten Deuteronomischen Elemente in Gen.-Num," by 
c. Brekelmans.2 Brekelemans does not believe that 
M. Noth has fully explained the Deuteronomic style in 
some parts of Genesis through Deuteronomy with his 
separation of Genesis-Numbers from Deuteronomy. 
Brekelmans sees that the Deuteronomic language developed 
over many years. 
1. E. W. Nicholson, Deuteronomy and 'fradition, p. 27. 
This work gives an excellent summary of past work 
on the subject of Deuteronomy. 
2. c. Brekelmans, "Die sogenannten Deuteronomischen 
Elemente in Gen.-Num. Ein Beitrag zur Vorgeschichte 
des Deuteronomiums," Supplements to Vetus Test-
amentum, Vol. XV ("Volume du Congres," Geneve, 
1965; Leiden: E. J. Brill, 1966), PP• 90-96. 
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The E texts which reveal a Deuteronomistic style of 
language are not dependent upon D, but D in a sense has 
developed from them. Indeed, as Brekelmans points out, 
there are similarities and differences among E, pre-D, 
D and post-D material. Brekelmans has developed the 
following criteria to determine those elements of Gen.-
Num. which might be protodeuteronomica 
1. 
2. 
Die deuteronomische Theologie in ihrer 
ausgebildeten Form soll fehlen. 
Es sollen Obereinstimmungen in Stil 
und Form mit dem Deuteronomium auftreten, 
aber ohne dass immer die Festigkeit der 
Formulierung des Deuteronomiums vor-
handen ist. 
Die Hbrigen Elements, die keine Ver-
bindung mit Deuteronomium aufweisen, sollen 
Verbindungen mit 1er predeuteronomischen 
Literature haben. 
Brekelmans agrees essentially with the conclusions of 
Wildberger that Exodus 19:Jb-8 is not dependent upon D. 
Brekelmans, however, does not go so far, as does 
Wildberger, to separate it completely from Deuteronomy 
and to call it a special tradition since it does have 
Deuteronomic features. Exodus l9aJb-8 has been influenced 
much more by liturgy than D, and it does not have all of 
the stereotyped features of n .2 
1. Ibid., P• 94. 
2. For a discussion of Wildberger's work see pp. 125ff. 
above. 
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Brekelmans also finds himself in agreement partially 
with the work of W. Beyerlin.l Beyerlin, as we have 
already seen, finds many phrases and passages in Judges 
which he considers to be pre-Deuteronomic, especially 
/1 
those connected with the rib concept. He has especially 
shown in his study of the Gideon tradition the many paral-
lels in theology and phraseology with the E traditions. 
Beyerlin in his work, "Gattung und Herkunft des Rahmens 
im Richterbuch," lists several phrases which are related 
in style to Deuteronomy, but in their exact form are not 
found in Deuteronomy. Beyerlin's method would seem to 
agree with Brekelmans' methodology.2 Beyerlin points out 
that 5 out of 7 phrases are not directly related to D 
phraseology. Beyerlin points out that the phrase, 
- J7 ;1( 7 ::J. J1 , "to serve after the Baals," is nowhere 
to be found in that form in Deuteronomy. In Deuteronomy 
it is usually "to serve or honor other gods," or the 
gods of the people or some Gestirngottheiten. Further 
Deuteronomy does not speak of going after Baalim. Beyerlin 
writes: 
1. F'or discussions of Beyerlin's works see pp.84ff.and 171ff. 
above. 
2. See pp. 86f. above for Beyerlin's list. 
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Die in den Umrahmungen der Richtertraditionen 
m~hrfach getroffene Feststellung, die Israeliten 
hatten den Baalen gedient, entspricht also nicht 
deuteronomischer Redeweise.~ 
Beyerlin then goes on to show, however, that we find 
similar references in Hosea to "going after Baalim" which 
would indicate that "going after Baalim" is a pre-deuter-
onomic phrase (cf. Hosea 2:15, 19; 9:10; 11:2 and 13:1 ) . 
Similar references are also to be found in I Kings 16:31, 
22:54, II Kings 10:19-23, 17:16 and in Judges 3:7, 10:6, 
10 and Hosea 2:15, 19 and 11:2. 
Another phrase, "to give into the hands of the enemy," 
is found in Deuteronomy only in 32:30, which is to be 
considered as being pre-Deuteronomistic also. Beyerlin 
comments on other pre-Deuteronomistic phrases in the 
following manner: 
Der in den Umrahmungen des Richterbuchs 
haufige Satz "da schrien die Israeliten zu 
Jahwe" hat im Dt. auch nicht annahernd ein 
GegenstHck; weder das Verbum p~V Y noch 
seine Nebenform .:P Jl -r finden sich hier in 
entsprechenden Wortverbindungen. Die Wendung 
/Tl JT'r - ~,\ ' f .YYJ/ in Dt. 26, 7 gehort zu 
einer altisraelitischen Bekenntnisformulierung 
und weist insofern ebenso wie Jos. 24, 7 weit 
in die vordeuteronomische Zeit zuruck. 
Dasselbe tun auch zwei Belegstellen des 
Bundesbuchs (Ex. 22, 22, 26), an denen die 
\vendung ;T) IT., -7 ,L" p JJ ..Y als ein Element 
der Gebotsparanese auftritt. Da sich die 
1. w. Beyerlin, "Gattung und Herkunft • • • " p. 10. 
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pardnetischen Bestandteile des Bundesbuchs 
ganz sicher schon in der Zeit, da dieses 
seine geschichtliche Funktion zu erfUllen 
hatte, mit seinen Rechtssdtzen verbanden, 
um deren Beachtung durchzusetzen, karin jene 
Wendung als so alt wie das Bundesbuch selbst 
gelten, das der Epoche zwischen Israels 
Sesshaftwerdung im Kulturland und dem 
Aufkommen des Kanigtums entstammt. So 
ergibt sich fUr die fragliche Formulierung, 
dass sie in bekenntnisartigen und par~netischen 
Zusammenhdngen bereits im vorstaatlichen 
Israel mit einiger Hauf1gke1t verwandt1worden und also sicher vordeuteronomisch 1st. 
, 
Another phrase, - J7 , L' ~/lr(j)} '; - 7 ]_2 , ) LLJ j-; ) 
, 1 T ,· 1 \ , -; - ~ 
/()'"IT'~ . 1 I , ~\j 7 i/ is found frequently in Deuteronomy 
- -r 
(Deut. 4:25; 9:18; 17:2; 31:29) while the positive form, 
J 
IT J ;T t=t I I I TT UJ J/ IT is found 5 times 
in Deuteronomy (6:18; 12:25, 28; 13:19; 21:9). It is also 
found frequently in Kings. Yet this phrase cannot be 
considered as specifically deuteronom1sch-deuteronomist1sches. 
Beyerlin maintains that this fact is shown by its usage 
in J material from the tenth century as found in Genesis 
38:7, 10. It is fUrther used in a vordeuteronomische time 
in a prophetic manner in I Samuel 15:19 and II Samuel 12:9 
thereby indicating its origins in prophetic circles. Thus 
he concludes that such a phrase is in no manner dependent 
1. Ibid., pp. 10,11. Beyerlin points out in a footnote, 
-n;-35, p. 11, that we should look at Hosea 7:14 and 
Micah 3a4 from the eighth century. Also he refers 
to the work of Weiser on Samuel, especially 
I Samuel 7:8, 9 and 12:8, 1~wh1ch reveal early 
Israel1t1c Trad1tionsb1ldung. On these last passages 
see PP• 176 ff. above. 
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upon Deuteronomy, but had been in use centuries before.l 
Beyerlin uses similar arguments in discussing the phrase, 
..__, 711 ';r l 1/ J /1 7 C) · \.' - 1 !!. . _ which he I I I J 
also considers to be pre-D although it is found in 
Deuteronomy. It is still found in sources previous to 
Deuteronomy such as Hosea 8:5 and Isaiah 5:25, and in 
Jerusalem tradi tions from the earliest part of the king-
ship period (II sam. 6:7, the Ark), and in the Covenant 
Code (Ex. 22:23). Thus Beyerlin concludes this section 
of his work by stating: 
Blickt man zur~ck, so ist ~berhaupt festzu-
stellen, dass bel keiner einzigen der f~r 
die Umrahmungen der Richtererz~hlungen 
charakteristischen Wendungen Veranlassung 
besteht, eine sprachliche AbhHngigkeit vom 
Dt. anzunehmen und in diesem Sinne von 
deuteronomistischer Diktion zu sprechen: 
Bei der Mehrzahl jener Wendungen bestehen 
~perhaupt keine Beziehungen zur Sprache des 
Dts. Le~iglich 2 von 7 Formulierungen finden 
sich auch im deuteronomischen Komplex mit 
einiger H~ufigkeit. Bei beiden Gruppen gibt 
es jedock Belege und Anhaltspunkte genug, 
die auf die GebrMuchlichkeit der betreffenden 
Wendungen in vordeuteronomischer, ja 
teilweise sogar in vorstaatlicher Zeit 
schliessen lassen. Vom Sprachlichen her 
beurteilt, k8nnten also die Umrahmungen 
der RichtererzMhlungen durchaus schon in 
vordeuteronomischer Zeit entstanden sein.2 
1. w. Beyerlin, "Gattung und Herkunft ••• , .. pp. 12-13. 
2. Ibid., p. 12. Also for a comparison of phrases used 
-rn-both E and D see G. E. Wright, "The Book of 
Deuteronomy, .. I B, Vol. II, pp. 318-320. 
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The E source and D, however, are not only related 
in phraseology, but also in the fact that they share a 
common set of traditions. 1bey share these same tradi-
tions, which stem from ancient Israel, with Hosea. These 
traditions include the Covenant Renewal pattern, preach-
ing based upon apodictic laws, the relationship of the 
laws contained in the Covenant Code and in Deuteronomy 
12-26, a common view about the importance of the Decalogue, 
an anti-monarchical viewpoint, an emphasis upon holy war, 
the importance of the prophets, especially the role of 
the covenant mediator, and an emphasis upon God's election 
of Israel which has resulted in Israel's obedience and 
their fear of Yahweh. Further traditions include an 
anti-Baal attitude, especially the warning about Israel's 
going after other gods.l 
Recent studies of Deuteronomy have sho~m that its 
origins lie in the sacral tradition of the Israelite 
amphictyony. This factor is seen especially in 
Deuteronomy's emphasis upon the election tradition and 
Israel's being in the wilderness. Wildberger and 
Brekelmans have already pointed out the relationship of 
1. See E. w. Nicholson, Deuteronomy and Tradition, 
ch. III, and J. :filuilenburg, "The 'Office' of the 
Prophet in Ancient Israel," pp. 80ff. 
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Exodus 19:Jb-8 to many passages in Deuteronomy, thus 
indicating that Exodus 19:Jb-8, attributed to E, is a 
forerunner and indicator of later Deuteronomic language.1 
The Election tradition underlies the entire Book of 
Deuteronomy and it is the basis of Israel's covenantal 
relationship with Yahweh. The main difference, however, 
between typical Deuteronomic passages and a passage such 
as Exodus 19:Jb-8 is Deuteronomy's usage of the word 
bahar, "choose", to define Yahweh's action on behalf of 
I srael. Nicholson states that " • • • the doctrine of 
Yahweh's election of Israel to be his people, though 
implied in Israel's faith from the beginning, is first 
defined in Deuteronomy ...... 2 This doctrine of elec-
tion is best seen in Deuteronomy 7:6: 
For you are a people holy to the Lord your 
God: the Lord your God has chosen you to be 
a people for his own possession, out of all 
the peoples that are on the face of the 
earth. 
The election tradition and the desert wanderings 
are emphasized in the entire Book of Deuteronomy, a 
fact emphasized by von Bad: 
Deuteronomy stands in the middle between 
promise and fulfillment. The election has 
1 . See PP• 125ft. above for a discussion of Wildberger•s 
views and PP• 190ff. above for the views of 
Brekelmans and Beyerlin. 
2. E. w. Nicholson, Deuteronomy and Tradition, p. 56; 
see a l so G. von Rad, Old Testament Theology, I , p. 178. 
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occured; God has revealed his saving intention 
and his readine~s to lead the people of Israel 
into the land of Canaan. The Israel addressed 
in Deuteronomy has already stood before Mount 
SinaiJ but the entry into the promised land is 
s·till in the future. Israel is still on the 
way to the land of salvation, the land of 
Canaan. • • • The Israel addressed by 
Deuteronomy is still waiting for the fulfill-
ment. But in this very condition of 'not yet' 
it is threatened by many dangers. In the 
situation of Israel between promise and ful-
fillment much can still happen, even disaster. 
We can even speak of a deep concern which runs 
through the Deuteronomic paraclesis, that 
Israel in the last minute before the fulfill-
ment could lose its salvation •••• 1 
Indeed, in Deuteronomy Israel is placed again in the 
desert before Yahweh and it hears again her gracious 
election. to be Yahweh's own people. 
The importance of the election tradition or Exodus 
event is repeated throughout the Book of Deuteronomy, 
especially in Deuteronomy 26 and 6a12, and it is the basis 
of many laws (cf. Deut. 1Ja11; 25a15; 20a1; 24:18). 2 
The importance of this election tradition is seen further 
in the reference to the pesah-massoth festival in 
Deuteronomy 26a1-8. We have already seen the importance 
of this festival in early Israelit1c times where we 
noted the celebration of the unleavened bread and the 
1. G. von Rad, "Ancient Word and Living Word: The 
Preaching of DeuterGJ,lomy and our Preaching," trans. 
L. Gaaton, Interpretation, 15(1961), P• 7• 
2. SeeM. Noth, "The Laws in the Pentateuch," trans. 
D. R. Ap- Thomas (Londona Oliver . & Boyd, 1966), 
PP• 23-24. 
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Passover at Gilgal.l This Passover festival is directly 
related to the Exodus tradition (cf. Ex. 5:1; 3:18; 
12:1-13:16). At this festival the dwelling in tents 
plays an important role (cf. Ex. 12 and psh law in Deut. 
16:7). In both Exodus 5:1, 12:11, 27 and Deuteronomy 
16:1 this psh is the nfeast of Yahweh" par excellence.2 
We also found previously that we could not separate 
Exodus 19:3b-8 from the tradition of the Sinai Covenant. 
Nor can this separation be effected in Deuteronomy. In 
fact, Deuteronomy follows a similar covenantal renewal 
pattern to that found in Exodus 19-24.3 The overall 
scheme of Deuteronomy is the covenantal renewal outline 
of exhortation, commandments, blessing and curse, 
reflecting the liturgical ceremony.4 This same covenantal 
pattern has already been seen in the pre-D passages of 
Exodus 19-24, Joshua 24 and I Samuel 12,all of which stem 
1. See PP•136ff.above. 
2. Cf. with Hosea 12:10; this festival may be another 
indication of the affinity between the Hoseanic and 
Deuteronomic traditions. 
3. See pp.153f. above for the comparable outlines. 
4. G. von Rad, "Deuteronomy," Interpreter's Dictionary, 
Vol. I (New York: Abingdon Press, 1962), p. 835. 
... 
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from the same prophetic circles.l Several passages 
within Deuteronomy also reflect the covenant renewal 
pattern. These passages include Deuteronomy 10:12-.32 
and Deuteronomy 29-JO. McCarthy has outlined chs. 29-
30 as follows: 
' 1) Mise en scene (28,69); 2) Historical Pro-
logue (29,lb-8); J) List of Parties (9-14); 
4) Stipulation (15-18); 5) Curse (19-27); 
6) Blessing (JO, 1-10); ?) Exhortation (JO, 
11-14); 8) Curse -blessing (15-19); 9) 
Witnesses (19); 10) Exhortation (19b-20) 2 
G. von Rad points out a whole series of fragments from 
the covenant renewal ceremony in ch. 10:12-.32 when he 
l'JTi tes: 
The section 10.12-11.1 exemplifies the style 
of the 'declaration of basic principle' (11.18 
does so as well). Deuteronomy 11:2-7 is a 
'previous history'; 11.10-12 a 'description of 
the land' and 11.16-17, 22-25, 26-Jl contain 
'blessing and curse'. We observe that the sub-
divisions of this pattern do not follow each 
other in their traditional order; they become 
more or less independent; moreover, they have 
appeared in a definite hortatory style. Yet 
we can hardly doubt their relationship3to the formal pattern of the covenant • • • • 
1. See pp.125ff.above for discussion of Ex. 19:3b-8; 
pp.147ff.above for discussion of Ex. 19-24 and 
Josh. 24; and pp.171ff.above for various references 
to I Sam. 12 and 7 and 8 with their references to 
covenant lawsuits and covenant renewal. 
2. D. J. McCarthy, Treaty and Covenant, p. 1J8. 
J. G. von Rad, Deuteronomy, p. 8J. See also K. Baltzer, 
Das Bundesformular ( "\hssenschaftliche Monographien 
zum Alten und Neuen Testament," Band 4; Neukirchen: 
Neukirchener Verlag, 1960), pp. 45ff. 
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An important element in the above passage is the 
'declaration of principle' or Grundsatzerkl~rung with its 
emphasis upon God's universal love as being the basis for 
h is election and his entering into covenant relationship 
with Israel. Toombs comments that "the love of God is 
clearly seen here as the foundation on which the election 
of Israel and Yahweh's covenant with her is established."! 
This concept of the love of God, which is found here in 
Deuteronomy and also in Deuteronomy 5, has been shown to 
be an ancient concept. It shows some relationship to 
the prophet Hosea, although Hosea appears to emphasize 
the conjugal aspect while Deuteronomy emphasizes such 
terminology as father-son.2 Moran shows in his work that 
this concept of Yahweh's love, which is found in both 
Deuteronomy and Hosea, has its origins in the covenant 
1. L. E . Toombs, "Love and Justice in Deuteronomy," 
Interpretation, XXI X(1965), pp. 404-405. 
2. G. von Rad, Deuteronomy, pp. 63-64; Old Testament 
Theolog y, Vol. I, pp. 223-224. See also W. L. 
Moran, "The Ancient Near Eastern Background of 
the Love of God in Deuteronomy," CBQ , 25(1963 ) , 
p. 73. Moran, however, does not see the father-
son emphasis in Deuteronomy. He is criticized at 
this point by D. J. r•lcCarthy, s . J., "Notes on the 
Love of God in Deuteronomy and the Father-Son 
Relationship between Yahweh and Israel," CBQ , 
27(1965), pp. 144-147. Moran's article is-ilso 
criticized by N. Lohfink, S . J., "Hate and Love in 
Osee 9,15," CBQ , 25(1963), p. 417, who maintains 
that a concept of love ('hb) is also found in 
Hosea although he often thought of love in 
different terms. 
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concept itself i n a nci ent Near Eastern treaties. Moran 
describes this love in Deuteronomy as having the follow-
ing components: 
Love in Deuteronomy is a love that can be 
commanded. It is also a love intimately re-
lated to fear and reverence. Above all, it 
is a love which must be expressed in loyalty, 
in service, and in unqualified obedience to 
the demands of the Law. For to love God is, 
in answer to a unique claim {6,4), to be 
loyal to him (11,1.22; 30,20), to walk in 
his ways (10,12; 11,22; 19,9; 30,16), to keep 
his commandments (10,12; 11,1.22; 19,9), to 
do them (11,22; 19 9), to heed them or his 
voice (11,13,30,16), to serve him (10,12; 
11,1.13). It is, in brief, a love defined by 
and p!edged in the covenant -- a covenantal 
love. 
Moran finds these same qualities of the term love used in 
the relationship between the vassal and his king,espec-
ially in treaties of the Amarna period. This love is 
reciprocal, from the vassal to his king and from the king 
to his vassal. Thus Moran affirms 
••• on the basis of biblical and extra-
biblical evidence, the existence of a con-
ception of a profane love analogous to the 
love of God in Deuteronomy. This profane 
love is also one that can be commanded, and 
it is a love too that may be defined in terms 
of loyalty, service and obedience. It is, 
like the love of God in Deuteronomy, a 
covenantal love.2 
As we have seen, this love is closely related to 
1. H. L. Moran, "'rhe Ancient Near Eastern Background 
of Love ••• , " CBQ , 25(1963), p. 78. 
2. Ibid., pp. 81-82. 
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obedience to Yahweh's commands. 'This factor is verified 
by the fact that the commandment of love is embedded in 
juridical vocabulary in Deuteronomy.l Moran shows this 
close relationship between the commandment to love and 
following the commandments of Yahweh when he discusses 
Deuteronomy 6:4-18: 
Certainly the use of the term is earlier than 
its appearance in Dt. 6, 5. We make this 
assertion on the ground that Dt. 6, 14-18 is 
by way of commentary a series of citations 
and allusions to the beginning of .the 
Decalogue. "And thou shalt love the Lord, 
thy God, ••• " in 6, 5 presupposes therefore 
"Those who love me" in 5, 10 (Ex. 20, 6 ) . 
The citations and allusions to the Decalogue 
in 6, 10-15 are clear. 6, 12 ("the Lord, who 
brought you out of the land of Egypt, that 
place of slavery") cites the beginning of the 
Decalogue. 6, 14 ("You shall not follow other 
gods") is a restatement of the first command-
ment in typically deuteronomic terminology. 
6, 15 ("for the Lord, your God, who is in your 
midst, is a jealous God") repeats the motive 
clause" ljith the addition of "in your midst," 
of 5, ~ lEx. 20, 5). 
Framing , so to speak, the concrete application 
of the Decalogue to the :period of the settle-
ment in Palestine are the allusions to the 
1. See F. c. Fensham, "Clauses of Protection in Hittite 
Vassal 'I'reaties ••• ," VT, XIII(l96J), pp. 1.39ff. 
and "Nalediction and Benediction ••• ," ZAH , 
74(1962), pp. 7ff. for a thorough discussion-of the 
usage of samar and nasar, which appear frequently 
in Deuteronomy and in Hittite treaties. This 
factor is another indication of the relationship of 
the covenant theme to Hittite vassal treaties. 
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Decalogue in 6, 5 and 6, 17, which refer to 
5, 10 (Ex. 20, 6): w8ahabata = le'ohabai, sam~~ ti~merfrn 'et ~iswot YHWH 'elohekem = 
ulesomer~ miswotai. 
I 
Further evidence which shows the close relationship 
of Deuteronomy to covenant renewal and prophetic circles 
is the fact that half of chs. 12-26 is related to the 
Covenant Code found in Exodus 20-23. 2 This close re-
lationship is the result of preaching based upon apodictic 
laws as the laws were applied to Israel's new historical 
situations. Deuteronomy 12-26 is characterized throughout 
by this paraenetic formulation. Reventlow has sho~m in 
"Gebotskern und Entfaltungsstufen in Deuteronomium 12" 
how Dt. 12:la is the original nucleus which stems from 
the time of the conquest of Canaan.3 It states that Israel 
should destroy the high places of the pagan cult, again a 
factor which would relate it to the E tradition. This 
apodictic law through preaching was then enlarged by a 
1. w. L. Moran, "The Ancient Near Eastern Background of 
Love ••• ," CBQ, 25(1963), P• 85. 
2. See G. von Rad, "Deuteronomy," pp. 382, 383, and 
Deuteronomy, pp. 13ff. 
3. H. G. Reventlow, "Gebotskern und Entfa1tungsstufen 
in Deuteronomium 12," Gottes Wort und Gottes 
Land, ed. H. G. Reventlow (GBttingen: Vandenhoeck 
& Ruprecht, 1965). 
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ritual from the torah (v. J) which contained details of 
execution and ultimately was developed into a demand for 
one central sanctuary, which is a central keynote of 
Deuteronomy.l Also other regulations concerning 
sacrifices to be offered at this central sanctuary were 
added. Reventlow stresses that these additions indicate 
that Deuteronomy was not written by one author or a 
group of authors at one and the same time and place but 
has taken shape over a long period of time, at first 
orally and then in priestly circles, especially after 
an emphasis was put upon the Torah.2 
G. von Rad notes that Deuteronomy 15 contains old 
sacral law in apodictic form (cf. Ex. 2Jal0f.), a 
custom which stems from Israel's half-nomadic existence. 
"The original significance of this custom is, of course, 
not social but sacrals it was an acknowledgement of 
God as the lord and owner of the cultivated land (cf. 
Lev. 2 5 ' 2 J! ) • • • • nJ Von Rad discusses more fully the 
development of this law over the years when he writes: 
1. See G. von Rad, Deuteronomy, p. 94, who stresses 
that this emphasis upon a central sanctuary goes 
back to the northern cult of Shechem or Bethel. 
2. H. G. Reventlow, "Gebotskern und Entfaltungsstufen in 
Deuteronomium 12," Gottes Wort und Gottes Land. 
J. G. von Rad, "Ancient Word and Living Word ••• ," 
Interpretation, 15(1961), p. 4. 
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After this ancient apodictic commencement, 
verse 2 is a typical example of a legal 
interpretation: 'And this is the manner of 
the release.' Here we are in a much later . 
stage of the tradition, for the old command-
ment is suddenly applied to quite new economic 
conditions, which lay far outside the horizon 
of that earlier time. A money economy with 
the concomitant appearance of debt had devel-
oped extensively during the monarchy, and 
so the old law of leaving the fields fallow 
was reinterpreted as a law about the 
remission of financial debts after the pas-
sage of six years • • • • Israel was flexible 
enough to be able to drop antiquated religious 
forms of life; or better, every generation 
tried to hear the will of God for its own 
time and its own special conditions of life. 
Therefore, ancient formulations were under 
certain circumstances no longer sufficient. 
Israel had to attempt to hear the word of 
God ever anew • .l. 
Von Rad then points out the paraenetic qualities of vv. 
4-11. These verses are concerned with reaching the 
inner man in order that the commandments might be made 
personal. Thus we have in Deuteronomy 12-26 a group of 
widely different sermons on old sacral ordinances (cf. 
also Deut. 15:12-18 and Ex. 2l:lff.).2 
1. Ibid., p. 4. 
2. See Jacob M. Myers, "The Kerygma of the Chronicler," 
Interpretation, XX(l966), pp. 259-273, who stresses 
the importance of the covenant and preaching in 
Chronicles after the manner of Deuteronomy. He bases 
his article essentially upon the work of G. von Rad, 
"Die levitische Predigt in den Biichern der Chronik," 
in Ges. Stud., pp. 248-261. "The basic theme running 
through most of these sermons is exhortation to faith, 
trust, and confidence in the Lord ••• ,"Myers, 
p. 268. See also J. L'Hour, La Morale de L'Alliance, 
pp. 6lff. 
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Deuteronomy is therefore closely related to the E 
traditions by its emphasis upon the Exodus, Covenant 
Code, the decalogue and the covenant liturgies. Their 
relationship is further seen in the important role given 
to the covenant mediator in Deuteronomy. J. Muilenburg 
stresses thi s factor: 
The prevailingly prophetic character of the 
Deuteronomic traditions is directly related to 
the prophetic traditions of the Elohist •••• 
The point where the two streams of tradition 
reach their culmination is in the representa-
tion of Moses ai the covenant mediator and 
prophet • • • • 
The most significant passage in Deuteronomy at this point 
is Deuteronomy l8:15ff.: 
"The Lord thy God will raise up unto thee a 
prophet from the midst of thee, :;.of thy 
brethren, like unto me; unto him ' ye shall 
hearken; According to all that thou desiredst 
of the Lord thy God in Horeb in the day of 
assembly, saying, Let me not hear again the 
voice of the Lord my God, neither let me see 
this great fire any more, that I die not. 
And the Lord said unto me, They have well 
said that which they have spoken. I will 
raise them up a prophet from among their 
brethren, like unto thee; and I will put my 
words in his mouth, and he shall speak unto 
them all that I shall command him." 
Here1 as in Exodus 20 zl8ff •1 we have the centrality of God • s 
word and the necessity for an intermediary between Yahweh 
1. J. Muilenburg, "The 'Office' of the Prophet in 
Ancient Israel," pp. 82-8). See these pages also 
for excellent bibliographical references on this 
topic and for the relationship of pre-D to E. See 
especially the work of Scharbert, Heilsmittler. 
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and his people. Also,as in Exodus 20~ Moses is the mediator 
of the covenant.l The fact that Yah"VTeh will always raise 
up such covenant mediators can be seen throughout the 
Deuteronomic history with its emphasis upon Joshua, Samuel, 
Elijah, Elisha. There is indeed an emphasis upon some 
form of prophetic continuity l'Thich we have seen before in 
our study especially of Samuel, who also serves as a 
covenant mediator. Apparently this succession of prophets 
is not a hereditary one but it is probable " ••• that 
the meaning is that Yahweh will raise up prophets 'from 
time to time' or 'as occasion may demand' or 'as need 
arises' (G. Ernest Wright)."2 Although the concept of 
an 'office' is present, the concept still preserves a 
charismatic element. 
Such a charismatic person who is entrusted with God's 
word and who is God's only official spokesman prevents 
any false trust in the cult or worship and places the 
emphasis upon the moral and spiritual factors of worship. 
Also it prevents any misplaced emphasis upon kingship 
as we have already seen in the cases of Samuel, Elijah and 
1. See H.-J. Kraus, Worship in Israel, pp. 107ff. 
2. J. Muilenburg, "The 'Office' of the Prophet •• 
p. 88. 
II 
. , 
212 
Elisha. This emphasis upon the charisma and a great mis-
trust of kingship is also present in Deuteronomy and the 
Deuteronomic history. This mistrust is seen especially 
in the law of kingship found in Deuteronomy 17:14-20. 
'rhe view stated here is not exactly that found in I Samuel 
8:4-21 and 12:6-25, but it does reflect northern criticism 
of Solomon. Nor is this view quite as pessimistic as 
that found in Hosea. Nevertheless, they show two 
different stages of development within basically similar 
theological circles.l 
The relationship between the E traditions and the 
Deuteronomic circles is illuminated further when we 
examine the Deuteronomic history. The pattern emphasized 
in the Deuteronomic history, especially in its introduc-
tion (Deut. 1-3), includes the following: a statement 
of what God has done for Israel, a statement of Israel's 
past sins, a statement of judgment upon the present 
generation, and future restoration of the next generation 
(i. e. entrance into the land).2 It is a scheme which 
stresses a variety of vicissitudes, i.e. change from 
distress to happiness, from sufferings to salvation, from 
1. s . Asami, "The Central Sanctuary in Israel • 
P• 205, n. 3. 
" • • • 
2. See N. Lohfink "Darstellung und Theologie in Dt. 1, 
6-3, 28," Biblica, 41(1960), 105-134. See also H. w. 
\volff, "Das Kerygma des deuteronomistischen 
Geschichtswerks," ZAW, 73(1961), now in his Ges. 
Stud., pp. 308-324. 
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disorder to creation, from death to life. It is a 
scheme which emphasizes history in past, present and 
future dimensions, all aspects of which are under the 
power of Yahweh, a God who is ever constant and righteous. 
In fact, " • • • the writer's whole the.ology of history 
is based on faith in God's constancy and righteousness."l 
He is a God who ever remains faithful to his promises 
(7:9) and who maintains his love for them even though 
they turn against him (32z6). "In his wrath he chastized 
them but when the period for discipline was past and the 
evil purged he brought them to the promised land (chapters 
1 and 2)."2 The theology of the Deuteronomic history is 
indeed one of promise and fulfillment. 
This emphasis upon past, present and future history 
and prophecy and fulfillment is brought about by the 
Deuteronomist's showing the relationship between the word 
of Yahweh spoken through the prophet and the events as 
they occurred in history. This factor has been shown 
in detailed outline by G. von Rad,3 and 1'10uld explain why 
1. J. M. Hyers, "The Requisites for Response -- On the 
Theology of Deuteronomy," Interpretation, 15(1961), 
P• 27 • 
2. Ibid., P• 27 
J. G. von Rad, Studies in Deuteronomy, pp. 78ff., and 
E. W. Nicholson, Deuteronomy and Tradition, pp. 
114ff. 
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there is such a prophetic emphasis in the Deuteronomic 
history and would further explain the sources of 
Deuteronomy and of the Deuteronomistic history: a 
circle of prophets. Nicholson comments upon this 
hypothesis: 
If now it is accepted that the authors of 
Deuteronomy and the Deuteronomist belonged 
to one and the same circle of tradition and 
we are correct in seeing the Deuteronomist 
party as essentially a prophetic group, then 
it may be concluded that their Deuteronomic 
predecessors were likewise prophets. This 
view would also explain how the Deuteronomist 
came to be in possession of so much material 
concerning the activity of the northern 
prophetic party which occupies so much space 
in his history. One must presume that all 
this northern material was brought soufh by 
the Deuteronomic circle after 721 B.C. 
And, of course, this would also account for the emphasis 
upon Moses as the supreme covenant mediator. 
Aspects of the essential unity among the prophets, 
the E traditions, pre-D, Deuteronomy and the Deuteronomists 
previously has been emphasized, especially in the works 
of w. Beyerlin and A. Weiser.2 Beyerlin has shown that 
the basic framework of Judges is nothing else than the 
A 
rib concept which stems back to the covenant renewal 
ceremony presided over by a charismatic figure. It is 
1. E. W. Nicholson, Deuteronomy and Tradition, p. 117. 
2. On Beyerlin see pp.84ff. above, and Beyerlin and 
Weiser, pp. 171ff. above. 
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the same framework which is essentially found in the E 
traditions as well as the traditions surrounding Samuel 
as shown by both Beyerlin and Weiser. Thus the Deuterono-
mic history, although more fully developed, has its 
origins in these very prophetic circles from which stream 
the traditions found in E, pre-D, Deuteronomy and the 
Deuteronomic history. 
Beyerlin has shown in his work that the: prophet 
could either pronounce damnation or call upon his people 
to repent and return to Yahweh. 1 This theme of Umkehr 
is also a central theme of the Deuteronomic history. 
The fact that this was already in pre-D has already been 
shown by Beyerlin and he is supported in his view by the 
"t·rork of H. W. Vlolff. \volff also sees in I. Samuel 7:3 
and 12 an emphasis upon a call to return to Yahweh.2 
Wolff further sees this ancient tradition of Umkehr to 
be present in earlier portions of Deuteronomy (4:lff. 
and 30:1-10). In fact, he points out that the tradition-
ists who inherited these materials found the theme of 
Umkehr to be so important that they placed it both 
1. See p. 87 above. 
2. H. \i . Wolff, "Das Kerygma des Deuteronomistischen 
Geschichtswerks," Ges. Stud., pp. 315ff. 
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before and after the main portions of Deuteronomy. 1 
This emphasis upon God 's love, his desire to bring 
Israel into the promis ed land, has been a major tradition 
in all of our sources. 'rhe various roles taken by man 
and by God to achieve this Umkehr are discussed fully by 
Wolff when he writes: 
Die Frage, wie die von DtrG gepredigte 
Umkehr sich vollsiehen sollte, kann hier 
nur noch kurz er~tert werden. 
1. S ie soll in der ausschliesslichen 
Hinwendung zu Jahwe 1m Gebet geschehen. 
Das zeigen am deutlichsten Ri. 2, 16 (3, 9); 
l. Sam. 12, 19 und 1. K~n. 8, 27. Dabei 
geh~ren Schuldbekenntnis, Bitte und Erret-
tung und Willigkeit neuen Gehorsams zusammen. 
2. Zur Umkehr geh~rt das "H~ren auf die 
Stimme Jahwes, deines Gottes , entsprechend 
der Weisung des Mos e" und ihrer Neuverktindi-
gung durch die Propheten. Das zeigt das 
Vorbild Josias in 2. K~n. 23, 25 und die 
Summe der Prophetenpredigt in 2. K~n. 17, 
13. Dabei 1st in erster Linie an das Abtun 
der fremden G~tter gedacht, wie besonders 
l. Sam. 7, 3 und auch 2. K~n. 23, 24 zeigen. 
In Dt. 4, 30 und 30, 2.8.10 1st 11 Umkehren" 
und "auf die Stimme Jahwes h~ren" zu einer 
unl~slichen Verbindung geworden. 
3· Zu beachten 1st der akultische Charakter 
der Umkehr. Dem leidenschaftlichen Interesse 
an der Abwehr der FTemdkulte entspricht 
keinerlei positives Interesse am Vollzug 
bestimmter Jahwerituale • • • • DtrG hat im 
wesentlichen einen Gebets-und Wortgottesdienst 
vor Augen, bel dem es grundlegend auf die 
Hinwendung auf die Stimme Jahwes selbst, wie 
1. Ibid., P• 321. 
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sie durch Mose und die Propheten laut geworden 
1st, ankommt. 
4. Vor allem die zweite Hand des dtr. 
Kreises, die wir wahrscheinlich in Dt. 4, 
29-31 und 30, 1-10 zu sehen haben, zeigt 
deutl ich, dass DtrG die Umkehr weniger als 
menschliche Tat denn vielmehr als eine 
Frucht des Gerichts ansieht, die als solche 
von Jahwe verheissen 1st, nachdem das Volk 
vor dem Gericht dem prophetischen Mahnrur 
zur Umkehr keinen Gehorsam leistete. In 
4, 29f. wird so die Umkehr verheissen f~r 
die Zeit der Bedr~ngnis, 1m engen Anschluss 
an hoseanische und jeremianische Verheissungs-
worte. Auch in to, 8 ist die Umkehr eindeutig 
Verheissungsgut. 
Thus as in E and pre-D we see an emphasis upon rear and 
trust in Yahweh's word and a prophetic view of history 
explained in categories of obedience, sin, guilt and 
forgiveness. 
1. Ibid., PP• 321-322. 
CHAPTER IV 
THE USAGE OF THE E COVENANT TRADITIONS IN HOSEA 
1. The Patriarchal Traditions 
R. E. Clements mentions that the patriarchs 
were not considered to be important by Israel until 
after the Exile.1 Hosea seems to have been greatly in-
fluenced by the patriarchal concepts which were 
preserved in the Israelitic cult. 2 In Hosea this 
emphasis is found especially in chapter 12 which I 
have translated as followsa 
1. Ephraim surrounds me with lying 
and the house of Israel with deceit, 
And Judah (Jacob?) again strays wit~ 'El, 
and is faithful with 'holy ones'. 
1. R. E. Clements, Prophecy and Covenant ("Studies in 
Biblical Theology," no. 43; Londona SCM Press, 
Ltd., 1965), PP• 66-68. 
2. G. von Rad, Old Testament Theology, Vol. II: The 
Theology of Israel's Prophetic Traditions, trans. 
D. M. G. Stalker (Londona Oliver & Boyd, 1965), 
P• 176. 
3. I accept here the translation of J. M. Ward, 
Hoseaa A Theolo~ical Commentary (New Yorka 
Harper & Row, 19 6), p. 209. His translation 
follows the present Masoretic text and does not 
accept the translation of the LXX which is 
accepted by many scholars and which is probably 
an interpretation itself and not based on another 
variant text. Whether Israel or Jacob is to be 
substituted here for Judah is questionable. 
Its usage here could be the work of later 
traditionists; but also Hosea could be speaking 
both to Judah and Ephraim, although the emphasis 
is upon Jacob. 
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2. 
4. 
5· 
6. 
8. 
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Ephraim herds a wind 
and chases all the day the east wind. 
{Ephraim) multiplies falsehood and 
violence. 
They make a covenant with Asshur, 
and oil is borne along to Egypt. 
(\ 
And Yahweh has a rib with Judah (Israel?) 
to punish Jacob for his ways; 
he will cause to dwell upon him his deeds. 
I n the womb he (Jacob) followed at the heel 
his brother, 
and in his manhood he struggled with God. 
Ahd he strove with an angel and prevailed, 
he wept and sought favor with him.l 
At Bethel he (Jacob or God?) found him, 
and there he spoke with him (us?). 
Yahweh God of hosts, Yahweh is his name. 
Now you shall return with the help of 
your God, 
keep hesed and mishpat, 
and wait continually upon your God. 
Canaan, with false balances in his hand, 
loves to extort (cheat). 
Yet Ephraim said, "I am rich; 
I have found for myself wealth. 
In all my gain they shall not find 
in me any iniquity which is sin." 
10. But I am Yahweh, your God, 
from the land of Egypt. 
I will make you dwell again in tents, 
as in the days of meeting. 
1. I have accepted here the translation of w. L. 
Holladay, "Chiasmus, the Key to Hosea XII, J-6," 
VT, XVI(1966), PP• 53, 56. Holladay's usage 
of the Chiasmus form and his relating of such 
key words as iT I w and ) .J1 J1 to the Jacob narrative 
in Genesis 32s29 are convincing to me. 
11. And I spoke unto the prophets, 
and I multiplied visions; 
and gave parables by the hands of 
the prophets. 
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12. But the heap of witnesses was a fraud! 1 
How empty it was; 
in Gilgal they sacrifice bulls. 
But their altars (are) like heaps of stones 
upon furrows of the field. 
13. And Jacob fled to the field (plain) of Aram: 
Israel served for a wife; 
for a wife he kept ( flo.cks?). 
14. And by a prophet Yahweh brought up Israel 
from · Egypt: 
and by a prophet he (Israel) was kept. 
15. Ephraim has bitterly made (him = Yahweh) 
angry, 
His Lord will leave his blood upon him, 
and cause his reproaches to dwell 
upon him. 
In this passage there are several references to 
Jacob traditions. The first such reference is found in 
verse 4 which corresponds with the birth of Jacob and 
Esau in Genesis 25r26. In the Genesis version, 
however, Jacob only takes hold of Esau's heel after 
they are born. In verses 4b and 5a we have an allusion 
to Jacob's struggle with the angel of God in Genesis 
2 32•23-33· There have been numerous interpretations 
of these passages, many of them based upon highly 
1. I accept here the translation of Ward, Hosea 
pp. 208. 211. • • • • 
2. Vv. 4b-5a are almost an exact quotation from Genesis 
32a28, 29. See E. M. Good, "Hosea and the Jacob 
Tradition," VT, XVI(1966), P• 141. 
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technical emendations of the 'JVIasoretic text as we now 
have it.l The major problem involved in verses 4 and 
5 is that of finding the subject. Is it Jacob or God, 
or the angel? There is no ultimate solution. One 
could accept Holladay's interpretation that Jacob is 
the subject (until 5b) and that he weeps upon his 
brother's (Esau) shoulder.2 Then in 5b Yahweh becomes 
the subject. Holladay's solution to: the problem seems 
the most aptly related to the central theme in Genesis 
and in the present text: Jacob's meeting with Yahweh 
face to face and the theophany of Yahweh in verse 7. 
In Genesis 32 the messenger of God does not give Jacob 
the name of the God he represents; but he does bless 
Jacob and call his name, Israel. Jacob has desired to 
know the divine being with whom he has wrestled. No 
doubt this is why Hosea gave the name of this god in 
Hosea 12:6. It is Yahwe~the same God who led Israel 
1. See the following works: M. Gertner, "The Masorah 
and the Levites. Appendix on Hosea XI I ," VT, 
10(1960), 241-284; E. M. Good, "Hosea and the 
Jacob Tradition," VT, XVI(l966), 137-151; w. L. 
Holladay, "ChiasmuS'; the Key to Hosea XII 3-6," 
v•r, XVI(l966), 53-64; P. R. Ackroyd, "Hosea and 
Jacob," VT, XIII(l963), 245-259; and Th. C. 
Vriezen,-..La Tradition de Jacob dans Ose;e XII," 
Oudtestamentische Studi&n, I(l942), 64-78. 
2. W. L. Holladay, 
pp. 56ff. 
"Chiasmus • II VT . . ' _, XVI (1966), 
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out of Egypt. He is always present to give himself 
to man when man calls, but man must call with hesed 
and mishpat. The major theme of Hosea 12 seems to be 
Hosea's emphasis upon the coming of God, His presence 
at Bethel just as he appeared to Jacob ages before. 
Israel's God has not deserted them even in judgment! 
The emphasis of the entire passage in Genesis is upon 
God's activity: his attack upon Jacob (judgment) 
and his justification. 1 Thus this section of Hosea 
is comparable to Genesis 32 and 33. Also it would be 
related to Exodus 3 where Yahweh reveals his name 
to Moses. In fact, the entire emphasis of this passage 
in Hosea seems to be upon God's presence with his 
people through his chosen representatives, the 
prophets. 
Verse 5b would seem to allude to Genesis 35, where, 
Jacob is to build an altar for El Shaddai. It is there 
that Yahweh reveals himself to Jacob as El Shaddai.2 
1. G. von Rad, Genesis, trans. J. H. Marks ("The 
Old Testament Library"; Philadelphia• The 
\.Jestminster Press, 1961) , pp. 320-321. G. von 
Rad sees Hosea referring to this passage in Genesis. 
2. 
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And, of course, this passage in Genesis 35 is associated 
with Jacob putting away all foreign gods. Here El answers 
Jacob in his distress and goes with him wherever he goes. 
This anti-idol theme is a prevalent one in Hosea 12 also. 
Indeed Hosea is saying that those who come to worship at 
Bethel must come with hesed and mishpat (v.7); they can 
no longer keep worshipping foreign idols and forgetting 
the will of Yahweh! They must do what Jacob did when he 
went to Bethel (Gen. 35). 
The emphas i s upon Yahweh's speaking to and choosing 
Jacob ( I srael) is further heightened by the usage of the 
verb, ) / .f'tl , to find, which has the connotation of elec-
tion (v. 5b). 1 We also have here an emphasis upon God's 
speaking (dbr) with Jacob (cf. Gen. 35:15). 
A further possible reference in Hosea 12 to the Jaeob 
tradition in Genesis is found in v. 13 where we have the 
reference to Jacob's fleeing to Aram and his servitude (cf. 
Gen. 28a6ff.; 29alff.). Also I believe that there is a 
relationship to Genesis Jl in Hosea 12a 8, 9. Altho~gh 
Genesis 31 does not specificially refer to Jacob it is 
in the same context with its references to cheating, 
riches, and Ephraim's sinfulness. These problems are also 
found in Genesis 31 when Laban catches up with Jacob after his 
1. This is the view of Holladay, "Chiasmus ••• , .. VT, 
XVI(1966), and H. w. Wolff, Hosea ("Biblischer -
Kommentar Al tes Testament"; Neukirchena Neukirchener 
Verlag, 1961), Vol. XIV/1, P• 275• 
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leaving Aram. Here Laban wants to know why Jacob has 
cheated him. The dialogue is in the form of a lawsuit. 1 
In J1:J6f. Jacob defends himself against the charges of 
Laban,much like the personage in Hosea 12:9. 2 In his 
defense speech, Jacob alludes to his serving for fourteen 
years for Laban's two daughters. Jacob closes by stating: 
If the God of my father, the God of Abraham 
and the fear of Isaac, had not been on my side, 
surely now you would have sent me away empty-
handed. God saw my affliction and the labor 
of my hands, and rebuked you last night. 
At this point Laban and Jacob make a covenant symbolized 
by a heap of stones which make one think of Hosea 12:12. 
This section of Hosea seems closely related to chapter 28 
of Genesis also. Here Jacob vows that Yahweh will be his 
God, thereby stressing the importance of obedience to 
Yahweh.J 
Although there are several close relationships between 
Hosea ~2 and the Jacob passages in Genesis, I believe that 
1. See pp. 26ff. above where the work of Boecker is 
discussed. 
2. Most of Genesis J1 (Gen. )1:2, 4-18a, 19-24, 28-45) 
is considered to be Elohistic by G. von Rad, Genesis, 
PP• JOOff. In Genesis 31 the Elohist has shown Jacob 
to be blameless. 
]. See pp. 110ff. above. 
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it is impossible to prove that Hosea found these traditions 
in a literary form and that he followed the same order that 
is now found in Genesis. Nor do I believe that by merely 
examining these passages in isolation one can conclude 
whether or not Hosea was using these traditions in a nega-
ti ve fashion, a view held by H. H. l<lolff, l'l. Rudolph, W. L. 
Holladay, and E. N. Good. I maintain that we must see these 
passages in Hosea in the entire context of Hosea 12, some-
thing not usually done by the men who have examined this 
text. Such an examination would divulge, I believe, that 
we may have here a text of covenant renewal which will 
illuminate Hosea's usage of .the Jacob traditions. 
One must first acknowledge the importance in verse J 
11 
of the usage of rib. This usage stresse& the fact that 
we have here at least a lawsuit of Yahweh against Israel 
which includes both the reason (vv. 1,2,8,12,) and the 
announcement of judgment (v. 15). And, as we have seen 
in ch. 2 of the present w·ork, this lawsuit is closely 
related to the covenant. Hosea 12 also contains many 
references to covenant terminology. In fact, the passage 
is closely related, I maintain, to Judges 6:8-10 and 
I Samuel 12, both passages of covenant renewal. Also, 
not only is the Jacob tradition emphasized, but so too 
are all the traditions found in E and pre-D such as 
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Election (usage of ;\.' ) '1) ), the Exodus, Sinai Covenant, 
importance of Gilgal, festival of tents, return to the 
desert, and the emphasis upon the importance of the 
prophetic office as well as an anti-idol emphasis. All 
of these factors serve to illuminate the usage of the 
Jacob Traditions. 
Hosea 12 is illuminated, I believe, by relating it 
closely with Judges 6, Judges 10, and I Samuel 7 and 12. 
We have already seen in our discussion of Beyerlin's 
worksl and the work of Weiser2 that these passages are 
A 
best seen in relationship to the rib concept and Buss 
and F'astenfeiren ceremonies. Beyerlin states that there 
is both a condemnation of the people for breaking the 
covenant and yet a possibility of returning to Yahweh. 
Hosea 12 also contains an announcement of condemnation 
of Israel (v. 15) as well as a statement of warning 
(v. 7) and eventual hope of a return to the desert (v. 10). 
This would indicate that Hosea is the messenger of Yahweh 
1\ 
who issues forth the threatening and warning rib of Yahweh 
1. See PP• 84ff. and pp. 171ff. above. 
2. See PP• 177ff. above. 
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against his people. In J udges 6:7-lOff. the people wish 
to know why Yahweh's curse is upon them. The covenant 
mediator states what Yahweh has done for them in the past, 
including the emphasis upon the Exodus event and the state-
ment, "I am the Lord your God who demands that you do not 
worship other gods." Also there is an emphasis in this 
passage upon God's working through his prophets, such as 
Moses, and here in the election of Gideon. As Beyerlin has 
shown, this passage stems from a covenant renewal ceremony. 
Samuel in I Samuel 7 also calls upon the people to 
turn from worshipping foreign gods and to return to worship-
ing Yahweh. Also in I Samuel 12 we have an emphasis upon 
the covenant mediator, the motif of witness, the I-Thou 
style, the recital of God's mighty acts, the call to obedience, 
the statement of apodictic requirements and the conditional 
sentence. In this passage Samuel seems to be defending 
Yahweh's action and his own against the desire of the 
people to have an earthly king. First of all he defends 
his own office (vv • .3-5). 'rhen in vv. 6ff. he recites the 
saving actions of Yahweh to Israel despite their sinfulness. 
He especially cites Jacob's entrance into Egypt, 
their oppression and their being led out of Egypt by the 
prophet Moses and the gift of the land of Israel. Samuel 
cites how they were punished and then saved after their 
renunciation of foreign gods (vv. 9ff.) and their crying 
unto the Lord. Finally in v. 14 Samuel states the 
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demands of Yahweh: 
If you will fear the Lord and serve Him and 
hearken to his voice and not rebel against the 
commandment of the Lord, and, if both you and 
the king who reigns over you will follow the 
Lord your God, it will be well; but if you will 
not hearken to the voice of the Lord, but rebel 
against the commandment of the Lord, then the 
hand of the Lord will be against you and your 
king, 
This statement is followed by the theophanic action of 
Yahweh. The people acknowledge their sin and Samuel calls 
upon them to serve Yahweh with all their heart. Throughout 
Samuel is defending Yahweh's actions and telling the people 
that they have misunderstood Yahweh's punishment in the 
past and Yahweh's actions in the present. The entire 
tenor of I Samuel 12 is that Yahweh has maintained his 
people despite their fallings away from him,l All of these 
ingredients bel ong to the covenant renewal liturgy,2 
Further illumination of Hosea 12 is seen by recalling 
the E interpretation of history.3 Especially in the post-
Sinai wilderness wanderings we find the form of legal 
indictment, appeal, trial, and punishment. Also, the scheme 
1. K. Baltzer, Das Bundesformular, ("Wissenschaftliche 
Monographien zum Alten und Neuen Testament," Band 
XIV; Neukirchens Neukirchener Verlag, 1964 ) , p. 74. 
2. Ibid,, P• 75. 
J, See pp. 145f. above. 
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of Hosea 12 follows that of the Deuteronomic history.l 
This scheme states what God has done for Israel, Israel's 
past sins, and makes a judgment upon the present generation, 
with hope of future restoration for the next generation 
(promise and fulfillment). Always there is the emphasis 
upon a return to the desert for both judgment and restoration. 
In Hosea it would seem that we have a similar case to 
that of I Samuel 12. Here Hosea is defending the actions 
of Yahweh in face of apparent opposition of the people to 
Yahweh's actions toward them. There is evidence in the 
passage for the people's crying unto Yahweh in the allusion 
to Jacob's crying and whining. Perhaps they have asked 
why Yahweh is punishing them (cf. Jud. 6:7-10). Or 
perhaps they have been asking for Yahweh's support for a 
military venture.2 If the accusation has been brought 
against Yahweh, then Yahweh's messenger, Hosea, defends 
Yahweh's course of action. This defense is indicated by 
the heavy emphasis upon the role of the covenant mediator, 
much as Samuel defends his actions in I Samuel 12. Hosea, 
also like Samuel, pleads Yahweh's case by emphasizing Yahweh's 
1. See pp. 110ff. above. 
2. Perhaps there is a reference in Hosea 12 to the 
military alliance of Israel with Aram (Assyria) 
against Judah. See E. M. Good, "Hosea and the 
Jacob Tradition," VT, XVI(l966), PP• 147ff. 
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saving actions toward Israel, despite its apparent sin-
fulness. These actions are indicated especially in vv. 
5b and 6 where it is shown that Yahweh answered Jacob's 
whining and pleas and granted unto him a theophany. In 
fact, in the entire E version of the story of Jacob 
Yahweh always supported him although Jacob's actions 
were not the most moral. Further passages are vv. 10, 
14 where the emphasis is upon the Exodus event and the 
role of Moses in this event. 
Further evidence that this may be a service of 
covenant renewal is found in vv. 5b, 6, 7. Hosea states · 
that Yahweh is speaking to the present Israel at a 
cultic site (Bethel or Gilgal). Terminology of covenant 
renewal is indicated by the theophanic language of v. 6 
and with the Mahnrede of v. 7 that Yahweh will help them 
to return; but they must continually wait upon their god 
and keep hesed and mishpat. Such a statement is closely 
related to that of the covenant renewal ceremony.l 
Further it is a warning of what they must do if they are 
to be saved at all. This warning is quite similar to 
that found in I Samuel 12:14ff. where it is emphasized 
that they must give up worship of the foreign gods. 
1. See K. Baltzer, Das Bundesformular, pp. 48ff.; 55ff.; 
also see W. Brueggemann, "Amos IV: 4-lJ and Israel's 
Covenant Worship," VT, XV(l965), p. lJ. 
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And this section is given further support by I Sa muel 
12:23ff. where Samuel shows that the role of the covenant 
mediator is to intercede for his people and always to 
instruct them in the good and ri ght way. This is 
exactly what Hosea has attempted to do in v. 7 and 
vv. 10 and 14. 
Yet Hosea emphasizes that Yahweh has an indictment 
a gainst Jacob. Yahweh's defense is not merely a defense, 
but becomes an accusation a gainst the people's misinter-
pretation of their sacred traditions. They have made 
false alliances, just as in the past they had desired 
a king ( I Sam. 12). They have broken the decalogue by 
their falsehood and lying. 1 Even their covenant ceremonies 
are a hoax. This last verse indicates false idol-worship 
rather than the true worship of Yahweh, the keeping of 
hesed and mishpat (v. 7). 
1. In v. 1 note the usage of JiJ 71 :J and 7T 2177J which are 
mentioned in Lev. 19:11 in the Holiness Code. The 
commandment states that you shall not deceive (cf. 
also Joshua 24:27). Mirmah is used in relation to 
false balances frequently in Hosea, Amos, and Jeremiah 
as well as in t h e Jacob tradition, Genesis 27:35· The 
usag e of these words plus the statement in Hosea 12:6, 
which is related to the giving of the Decalogue, 
indicates the close relationship of this passage to 
the covenant, especially the law in the form of the 
Decalogue. 
2.32 
'l'his passage is further illuminated by the emphasis 
upon the cultic sites of Bethel and Gilgal. Both cultic 
sites have a long history. Bethel was always associated 
with the Jacob traditions and Gilgal, as we have seen, 
was possibly the site in the tenth century of a covenant 
renewal ceremony associated with a tent festival and with 
emphasis upon the Exodus event and the entrance .into 
Palestine. 1 
Hosea's great emphasis upon Bethel would indicate 
that Hosea participated in a covenant renewal festival 
at Bethel where he announced Yahweh's coming to his 
people just as Yahweh did in the form of El many years 
before; and that the God who guided and protected Jacob, 
their forefather, was also still answering their cries 
and complaints, although not necessarily in the manner 
they wanted or expected. Hosea stresses that this Yahweh 
1-rho appeared to Jacob appears to his people this day in 
judgment but with the purpose of restoration and with 
the hope that his people will renew the covenant. This 
renewal would not necessarily stop or prevent future 
1. See pp. 125ff. above, where the views of Wildberger, 
Beyerlin, I{raus, Cross, and Wright were discussed. 
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judgment. It is too late for that; but Hosea with his 
emphasis upon the Jacob traditions, the Exodus traditions 
and the wanderings in the desert points out that God's 
ultimate purpose is restoration, not destruction. In 
fact, Hosea has used the traditions of Jacob, the Exodus, 
the wanderings in the wilderness, and the entrance into 
the promised land as the basis of his eschatology or 
future hope: Yahweh will once again place you in tents 
in the wilderness (Hos. 12:10), an event which carries 
both the connotations of judgment and of restoration. 1 
Hosea 12:10 i'J'OUld indicate that the feast of Yahweh 
is the same one celebrated in the past at Gilgal which 
was a covenant renewal festival connected with the 
passover. This dwelling in tents is found in both the 
narrative of Exodus 12 and in the psh law of Deuteronomy 
(16:7). Asami points out that " • • • in both Ex (5:1; 
12:11,27) and Dt. (16:1), this psh, is the feast of 
Yahweh."2 This relationship would seem to indicate 
1. See PP• 140ff. above. 
2. Asami "The Central Sanctuary in Israel in the Ninth 
Century," (Th. D. Dissertation, Harvard Divinity 
School, 1965), n. 5, PP• 202-203. Cf. also Hos. 
9:5-6 for a similar reference to dwelling in tents. 
Both 12:10 and 9:5-6 are connected with the Exodus 
tradition. Dwelling in tents does not refer to a 
return to a state of semi-nomadic life as typified 
by the Jacob tradition contrary to the view of 
P. Ackroyd in "Hosea and Jacob," VT, XIII(l963), 
P• 252. --
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another affinity between the Hoseanic and Deuteronomic 
traditions. 
The emphasis upon the pile of stones in v. 12 and 
the emphasis upon meeting in tents in v. 10 are quite 
indicative of the cultic site of Gilgal. It would seem 
that Hosea is once again attempting to place his people 
on the other side of the Jordan before the entrance into 
the promised land. This period in the desert was of 
course not an idyllic period nor one of mere judgment as 
1 
we have already seen. It was a time of both judgment 
and covenant renewal and restoration. 
All of these factors would seem to indicate that 
ch. 12 can be seen best as part of a covenant renewal 
ceremony similar to I Samuel 12. No doubt, the people 
had expected an automatic renewal of their relationship 
with Yahweh or perhaps they were attempting to account 
for some recent military defeat or destruction. Hosea 
illustrates to them with his usage of the Jacob 
traditions, the traditions of election (the Exodus), 
and the wanderings, etc., that they are God's 
chosen people. He is a God who meets them at Bethel; 
but he is the God of the covenant which contains 
1. Pp. 142 ff. above. 
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both blessings and cursings. He will not fail his people 
even though he must bring a lawsuit a gainst them for their 
break ing of their covenantal relationship. Even though 
the judgment is imminent Hosea calls his people to meet 
Yahweh, to accept his will and to live in hesed and mishpat 
rather than in falsehood and deceit. 
Thus it would appear that Hosea has not used the Jacob 
traditions in a negative sense as many scholars have main-
tained,1 Hosea has used the Jacob traditions to emphasize 
what Yahweh has done even with Jacob whose actions were not 
of the highest moral calibre.2 Hosea is showing via these 
traditions the purpose of Yahweh. He is the same .God who 
kne "[!J' Jacob (Elohim in vv. 4, 6, and 7) and who was 
involved in the Exodus event.3 No doubt, the people had 
misinterpreted these traditions and accepted their election 
as being guaranteed. Hosea emphasizes, however, that their 
meeting with Yahweh does not guarantee anything , e x cept 
1. Such ne gative interpretations are found in W. Eichrodt, 
"The Holy One in Your I'llidst: The Theology of Hosea," 
Interpretation, 15(1961), 302-321; and J. Ward, Hosea, 
pp. 209ff. Ward sees Hosea using the Jacob traditions 
to contrast false reli gion with true Yahwistic worship. 
2. It must be realized that in the E portion of the Jacob 
traditions Jacob's actions were always glossed over; 
he is never held up as an immoral character. The 
emphasis is always upon what Yahweh has done and is 
doing. 
3 . G. von Rad, Old Testa ment Theology, Vol. I, p. 179. 
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judgment since they have broken the covenant. It is 
impossible, I believe, to show whether or not Hosea was 
specifically acquainted with the Jacob traditions as we 
now have them in Genesis. I do not think that this is 
important anyway. Nevertheless, he is definitely related 
to the entire sweep and scope of the E tradition within 
chapter 12 alon~. He essentially follows God's actions 
with Jacob citing Jacob's conflict with Laban, his running 
away from Laban, Jacob's meeting vri th the angel of Yahweh 
at Bethel, Yahtveh's theophany to Moses (Ex. J), the 
emphasis upon the Exodus event and wanderings in the 
wilderness as evidenced by his references to Gilgal and 
camping again in tents. He not only follows the historical 
outline of events, but attaches to these events the same 
theological view of their history as the E and pre-D 
traditionists. 
Thus it would seem that most scholars in discussing 
the Jacob traditions have confined themselves to too 
narrow a discussion. By isolating the specific verses 
which are found in ch. 12 in their discussion they have 
unnecessarily cut themselves off from illuminating evidence. 
They have either said that Hosea used these traditions in 
a negative way, or in a positive way. However, by relating 
these passages to the entire chapter, which shows in its 
many details a relationship to the covenant renewal ceremony, 
part of which consists of both a lawsuit and mahnrede, or 
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call to repentance, we see that Hosea has used these Jacob 
traditions as part of the defense of Yahweh to indicate 
Yahweh's ultimate purpose for Israel that beyond the 
judgment lies that future re-camping in the wilderness; 
and that such hope should lead possibly to a change of 
heart on Israel's part now. Hosea has used these traditions 
to enhance and develop the reason part of the Gerichtsrede, 
i.e. to show the people's sins for what they are and to 
remind them what they have forgotten about Yahweh. Yet 
he has used them also to illuminate God's ultimate pur-
pose -- that despite Jacob's failures Yahweh could use him 
for his purpose. The Jacob traditions in the E narrative 
do not stress Jacob per se, but they stress Yahweh's 
ultimate purpose and the fact that this purpose will be 
ultimately established in spite of Jacob's stubbornness and 
pridefulness. Thus Hosea can use Jacob as an example of 
God's initial grace which will also be present in the 
future. 
That Hosea used Patriarchal traditions in the form of 
eschatologische Heilsspruch is further evidenced in Hosea 
2a1-J where Hosea recalls the promise to the patriarchs that 
they will have children like the grains of sand on the sea 
(Gen. )2l1)). Again Hosea returns in his eschatologische 
Heilsspruch to Israel's beginnings to illuminate events of 
1 the future. 
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I n closing this section I must again stress that 
Hosea 12 is closely related to the covenant lawsuit as 
it is found in Deuteronomy 32 (cf. also Ps. 78). G. E. 
Wright has pointed out that Deuteronomy 32 may have come 
from the first part of the Assyrian crisis before 721 B. c. 2 
He states that this lawsuit consists of (1) a call to the 
witnesses to give ear to the proceedings, (2) an intro-
ductory statement of the case at issue by the Divine Judge 
and Prosecutor or by his earthly official, (3) recital of 
the benevolent acts of the suzerain, (4) the indictment, 
(5) the sentence.J In addition to the indictment, however, 
there is an element of hope, the p~et's assurance off sal-
vation (vvs. 30-38). Hosea 12 does not have all of these 
elements, primarily number 1. But it does have statements 
1. H. w. Wolff, "Der grosse Jesreeltag (Hosea 2z1-J)." 
Gesammelte Studien zum Alten Testament (Mttnchen: Chr. 
Kaiser Verlag, 1964), PP• 165, 166, and 174. Also see 
w. Rudolph, Hosea ("Kommentar zum Alten Testament," 
Band XIII/i; Gt1tersloher Verlagshaus Gerd Nohn, 1966), 
P• 56. 
2. G. E. Wright, "The Lawsuit of God: A Form-Critical 
Study of Deuteronomy 32," Israel's Prophetic Heri-
tage, ed. by B. w. Anderson and w. Harrelson (New 
York& Harper & Brothers, 1962), p. 67. 
3· Ibid., P• 52. 
4. Ibid., P• 35. 
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of the case (vvs. 1-3); recital of Yahweh's divine acts 
(vvs. 5b, 6, 10, 11, 14); several indictments (vvs. 1-3, 
8, 12, 15b); and sentences (3b and 15b). Also it has the 
element of hope and promise throughout (vvs. 5b, 6, 7, 10, 
11, 14), although not at the end as in Deuteronomy 32. 
Therefore, as in Deuteronomy 32, we have more than a mere 
lawsuit, although if we accept the views of Beyerlin and 
J. Harvey the lawsuit contained within itself from the 
beginning both the possibility of judgment as well as 
restoration if the people heeded the indictment. 
No ·doubt the form of Hosea 12 which we now have has 
been used in prophetic circles in the south as indicated 
by the usage of Judah in several of the verses. Although 
it is possible that Hosea was talking to Judah as well as 
to Jacob (Israel), no doubt the final form of this chapter 
was stamped by the traditionists who preserved Hosea's 
words. This factor would indicate that it was used to warn 
Judah of what happened to Israel; hopefully they should 
repent and renew the covenant before it was too late. 
Nevertheless, I do not believe that this would rule out 
Hosea's extending signs of hope to his people, although 
he realized that judgment must come first. He always made 
it quite clear even in the midst of judgment what God's 
ultimate purpose was and is. Perhaps in Hosea's time the 
curse of judgment was already working against Israel. In 
Hosea 12 he is defending God's judgment against Israel's 
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misinterpretation of Jacob's election. Just as in 
Deuteronomy 32 and I Samuel 12 judgment is stressed, 
but beyond this judgment lies God's ultimate restora-
tion. Hosea 12 perhaps could be related to Zechariah 
7:4-14 and 8:1-17 where it is announced why God has 
punished Judah and the Speaker calls upon the people 
to stand strong, to observe the commandments until 
God establishes his new act of grace. Is this act then 
similar in intention to Hosea 12:6, 7? Although judg-
ment is present, and perhaps more to come, there are 
those present, the remnant (?) who must remain strong in 
their faith -- such people will find God and in a sense 
will be projected to the new day, that new day in the 
v'lilderness .1 
1. Concerning Zechariah see Baltzer, Das Bundesfomular, 
p. 69ff. Cf. also the covenant renewal service in 
Nehemiah 8, 9 and I QS I-II mentioned in Baltzer's 
work also. Cf. also the work of Jeremiah who is 
heir to Hosea's work in many ways. 
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2. Moses Tradition: The Prophetic Office 
We have already seen in the previous section the 
importance of the prophet Moses. Chapter 12 of Hosea was 
sho~m to have close relationships with a covenant renewal 
ceremony in v1hich the office of the prophet was emphasized. 
It ~ms shown that this chapter was closely related to 
I Samuel 12, Judges 6, and also Exodus 19 and 20, all of 
which are related to a form of the covenant renewal 
ceremony. In all of these the prophetic covenant mediator 
plays an important role. In I Samuel the mediator is of 
course Samuel, in Judges 6 it is Gideon and in Exodus it 
is Moses. Thus when Hosea mentions in Hosea 12 .that Israel 
was led out of Egypt and kept by a prophet and that the 
prophets were spokesmen of God, he is citing a long line 
of covenant mediators. 
We also saw that the role of the covenant mediator in 
Hosea 12 was that of defender of Yahto1eh and accuser of the 
people, as well as intermediary for his people who attempted 
to get them to renew the covenant. He proclaimed the 
traditions of the people, especially the actions of Yahweh, 
he reminded them of the covenantal law, and he spoke to all 
the people of Israel in the name of Yahweh. Hosea 12 
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includes a legal decision and the contents of a theophany: 
"I am Yahweh your God from the land of Egypt". This media-
tor was the proclaimer of Yahweh's judgment (cf. Hosea 6: 
5-6) and he proclaimed the true knowledge of Yahweh (cf. 
Hosea 12:10). 
This defense of the prophetic office in Hosea 12 is 
a common characteristic of the E tradition and pre-D as 
well as Deuteronomy itself. It is present in I Samuel 12 
where Samuel defends his actions and it is present through-
out the post-Sinai wilderness section of Numbers where 
Moses is the covenant mediator. 1 Throughout these chapters 
of Numbers the people rise up against Moses (murmurings); 
and always those who turn against him are either killed or 
not allowed to enter into the promised land. Any disavowal 
of the r1osaic office leads to the nation's punishment. 
An indictment is always followed by the justification of 
Moses' leadership. The support of the Hosaic office 
throughout the E tradition, pre-D, Hosea, and Deuteronomy 
would seem to indicate that in those prophetic circles which 
preserved these traditions it was quite important to show 
that these heirs and pre-cursors of Moses were the valid 
1. See pp. 143ff. 
traditions. 
above for references to these 
243 
maintainers of the covenant between Israel and Yahweh. 
This is also the case even in the Elijah traditions ~There 
it is pointed out that Elijah returns to the source of the 
Nosaic traditions -- Sinai; it is he who preserves them 
a gainst the inroads of the monarchy. 1 It would seem that 
this defense was part of the mediator • s speech vThere he 
proclaimed that he was the representative of Yahweh. 2 
Rejection of him meant a similar rejection of Israel on 
Yahweh • s part. 
This same type of defense speech is found also in 
Amos (2c10-12; JcJ-8). Werner H. Schmidt, however, 
maintains that this is an addition of the Deuteronomic 
editors at a later time.J Schmidt considers these 
1. See the work of J. Alberto Soggin, "Gilgal, Passah und 
Landnahmec Eine neue Untersuchung des kultischen 
Zusammenhangs der Kap. III-VI des Josuabuches," Supple-
ments to Vetus Testamentum (Leidenc E. J. Brill, 1966), 
Vol. JCV, pp. 269ff. where he shows the close relation-
ship between Elijah and Elisha to the cultic sites of 
Bethel, Gilgal, and to the circles of the Levites. He 
also stresses Elijah's parting of the Jordan which may 
be indicative of his relationship to the cultic 
service of Gilgal which emphasized the Exodus event, 
the crossing of the Jordan and the entrance into the 
promised land. 
2. See pp. 146f., 214 above. 
J. \ol erner H. Schmidt, "Die Deuteronomistische Redaktion 
des Amosbuchesc Zu den theologischen Unterschieden 
zwischen dem Prophetenwort und seinem Sammler," 
ZAW, 77(1965), 168-187. 
244 
passages to have Deuteronomistic terminology which is 
only found in the Deuteronomistic history and Deuteronomy 
itself. He bases one of his criticisms of Amos 2:10 upon 
Judges 6:8-10 which he considers to be Deuteronomistic 
and therefore not original with Amos. 1 However, we have 
already established that this passage in Judges is pre-
deuteronomic and contains many authentic amphictyonic 
traditions. This factor would seem :to indicate that we 
could have here in Amos one of his authentic passages. 
No doubt one of the major concerns of the Deuteronomistic 
tradi tionists was that of authenticating the message of the 
former" prophets to show that they were of God. Neverthe-
less, this must have been a concern of the prophets them-
selves. Ho\"W did they know they were from God? How could 
they convince the people of that? The role of covenant 
mediator apparently was not one which possessed an heredi-
tary nature. They had to relate themselves to the Yahwistic 
traditions of the past and show that their understanding of 
present history was based upon Yahweh's actions in Israel's 
past history. I cannot conceive of the later Deuteronomistic 
1. Ibid., p. 181. 
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traditionists alone inventing this emphasis. It is too 
prevalent in Hosea as well as in Amos. Even Jeremiah is 
concerned to show that he is YahNeh's messenger. Although 
only later history could prove whether their messages were 
true, the prophets believed them to be true since they 
't'rere based upon the traditions which they inherited 
from prophetic circles to which they were related. It is 
too easy to attribute everything to the Deuteronomistic 
traditionists and leave behind nothing for them to have 
begun with in the first place. 
Schmidt also maintains that such prophets as Amos 
would not intercede for his people, that he is an Unheils 
prophet.l Yet even in the traditions of Moses in Numbers 
as w·ell as in Exodus he is always interceding for his 
people. Hosea, as well, reveals the compassionate concern 
to lead his people once a gain to Yahweh. 
Further support to my arguments above is given in an 
article by E . H. Good when he considers Hosea 5:8-6:6. 2 
A translation of this section of Hosea is as follows: 
1. Ibid., P• 187 
2. E . M. Good, " Hosea 5:8-6:6: An Alternative to Alt," 
JBL, LXXXV(l966), 273-286. I had already reached 
similar conclusions previous to the reading of his 
article. His article further substantiates, 
however, my o~m view. 
Blow the s hophar in Gibeah, 
the trumpet in Ramah, 
make the shout in Beth-aven. 
After you, Benjamin; 
Ephraim sha ll become a desolation. 
On the day of decision 
a mong the tribes of Israel 
I declare what is certain. 
(vv. 8-9, ch. 5) 
vs. lOa-b, an accusation a gainst Judah: 
The princes of Judah have become 
like those who remove the boundary 
marker. 
vs. lOc-d, a threat in the first person, 
in simile form: 
Upon them will I pour out 
wrath like water. 
vs. 11, an accusation against Ephraim: 
Oppressed is Ephraim, 
crushed in judgment, 
because he was determined 
to follow after a command. 
vs. 12, a threat in the first person, 
in simile form: 
So I am like a moth to Ephraim 
and like rot to the house of Judah. 
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vs. 13, an accusation against Ephraim and Judah: 
When Ephraim saw his sickness 
and Judah his wound, 
then Ephraim went to Assyria 
and sent to a king who will contend. 
But he is unable to heal you 
or to cure the wound for you. 
vs. 14, a threat in the first person, 
in simile style: 
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But I am like a lion to Ephraim, 
like a young lion to the house of Judah. 
I, I tear and go away, 
I carry off, and none can rescue.l 
vs. 15, 
I will return again to my place, 
until they acknowledge their guilt 
and seek my face, 
and in their distress they seek me, 
saying, 
Ch. 6, VS. 1, 
"Come, let us return to Jahweh! 
For he has torn that he may heal us; 
he has stricken, and he will bind 
us upt 
vs. 2, After two days he will revive us; 
on the third day he will raise 
us up, 
that we may live before him! 
vs. 3, Let us know, let us press on to 
know Jahweh; 
his going forth is sure as the dawn; 
he 1vill come to us as the showers, 
as the spring2rains that water the earth! " 
vs. 4, What will I do with you, 0 Ephraim? 
What will I do with you, o Judah? 
Your devotion is like a morning cloud, 
or like dew that goes early away. 
1. This is the translation of E . M. Good, ibid., 
pp. 276-277, 282. 
2. Chapter 6:1-3 is the translation of J. Wijngaards, 
"Death and Resurrection in Covenantal Context 
(Hosea VI 2)," VT, XVII(l967), 226-239. 
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vs. 5, Therefore I have hewn by the prophets; 
I have slain them by the words 
of my moutha 
and my judgment goes forth as the 
light. 
vs. 6, Because I crave sure love and not 
sacrifice, 
the knowledge of1God, rather than burnt offerings. 
Everything in these verses points to a covenant law-
suit and covenant renewal just as in Hosea 12. The open-
ing verses, 5:8-9, contain cultic terminology (blow of 
the trumpet) indicating the opening of some type of 
festival. Further the cultic sites of Gibeah, Ramah, and 
Bethel are mentioned, perhaps indicating some type of 
procession which ends at Bethel, the site of covenant 
renewal. 2 Also the "day of decision" in v. 9 reflects 
J legal terminology. Thus the people have come to hear 
the prophet's declaration. All of these attributes are 
related to Exodus 19 with " • • • the theophanic 
presentation of the covenant law and its ratification". 4 
1. Ch. 6:4-6 as above is the translation of J. M. Ward, 
Hosea, p. 114. 
2. See E. M. Good, "Hosea 5:8-6a6 ••• , " JBL, 
LXXXV(1966), PP• 282-28). -
J. Ibid., P• 28J; see also H. J. Boecker, Redeformen 
des Rechtslebens im Alten Testament ("Wissen-
schaftliche Monographien zUm Alten und Neuen 
Testament," Band 14: Neukirchen: Neukirchener 
Verlag, 1964), pp. 45-47. 
4. E. M. Good, "Hosea 5:8-6:6 ••• , " JBL, LX.XX.V(1966), 
P• 28]. 
This passage is similar to Hosea 12, Deuteronomy 32, and 
Exodus 19 and 20. It includes in the first part several 
accusations or indictments followed by announcements of 
punishment. E . M. Good stresses the relationship with 
Deuteronomy 32 when he writes: 
Granting that the conclusions of the two poems 
are different, in that Deut 32 ends with the 
assurance of vengeance on Israel's enemies, 
while Hosea 5:8-6:6 ends with the ambiguity 
of Yahweh's question to Israel, there is a 
structural parallel to what follows the liti-
gation form. Deut 32:34-35 and Hosea 5:13 
are both first-person statements of waiting 
for something to happen. Deut 32:36-38 and 
Hosea 6:1-3 are both statements in Israel of 
expectation of restoration • • • • Deut 32: 
39-42 and Hosea 6:4-6 are both first-person 
statements by Yahweh in response to the fore-
going • • • • It sexms clear that in Hosea 5: 
8-6:6 we have that rib ideology, whether or 
not we have the "p1oper" formal structure to 
go with it •••• 
Just as there was a theophanic presentation of 
Yahweh in Hosea 12 so here also the people expect a 
theophany of Yahweh (Hosea 6:1-3). That these verses 
l. Ibid., P• 285. 
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are part of a cultic service is indicated by several 
factors. Both the words )ij p~ and ·r-rrw indicate cul tic 
activity. 1 The references in verse 2 are also related to 
covenant renewal. This fact has been illustrated effect-
ively by J. Wijngaards in a recent article.2 The concept 
of dying and rising here has nothing to do with concepts of 
the fertility cult but stem from the ceremonies of the re-
newal of the covenant. Wijngaards bases his proof upon 
various Hittite treaty texts where judging a king or a 
vassal is equivalent with "killing" him, while acceptance 
of such a person back into the covenantal relationship is 
equivalent to his being revived from the dead again. 
Wijngaards writes: 
"Raising a dead vassal to live" would, con-
sequently, imply that the suzerain, reinstat-
ing him as the ruler of the vassal country, 
grants him the full blessing of life and 
fertility that he as ~ouvereign can communi-
cate to his subjects.J 
1. Ibid., p. 279. 
2. J. Wijngaards, "Death and Resurrection ••• 
VT, XVII(l967), 226-239, 
3· Ibid., P• 236. 
" 
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Further covenant terminology is found in the usage 
of subh, "to return",l and the usage of yada' in Hosea 6:,3. 
H. B. Huffman in his study of Hittite vassal treaties has 
shown the yada' is used to state the relationship between 
the suzerain and the vassal. 2 Further, Huffman shows 
t hat "know" is a technical term for recognition that the 
treaty stipulations are binding. Huffman shows that the 
"knowing " of Israel by Yahweh in Amos .3:2 indicates a 
unique covenantal relationship between the two parties. 
A similar usage is found also in Hosea 1.3:4-5 (cf. Deut. 
9:7 ) . Also there are many passages in Hosea where 
"knowing" is used to refer to Israel's recognizing Yahweh 
(Hosea 1.3:4; 8 :2; 2:22; 5:4; 4:1). Similar usages would 
thus be expected in Hosea 6:.3 and 6:6 where the people 
set out to know Yahweh.J 
Covenantal Contexts (Leiden: E . 
2. He:rbert B. Huffman, "The Treaty Background of Hebrew 
YADA '," BASOR, 181(1966), .31-.37• Also see his art-
icle written in connection with s . B. Parker, "A 
Further Note on the Treaty Background of Hebrew 
YADA '," BAS OR, 184(1966), .36-,38 • 
.3. Huffman notes in a footnote on p. .36 of his worlc, 
BAS OR, 181(1966), that his findings substantiate 
those of Holff who " • • • convincingly opposes 
the common view that finds a marital (sexual 
knowledge) background for "know" in Hos •••• 
'~hile emphasizing that what is involved is knowledge 
of God's great deeds in the wilderness and the assoc-
iated covenant (regarded as a gift)." 
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Huffman points out further that this sense of knowing 
is connected with Yahweh's servants knowing his will or not 
knowing his will {cf. Jer. 2:8 Ps. 14:4; Ps. 36:11; I Sam. 
2:12). This factor is ex tremely important in I Samuel 3:7 
't'Thich refers to Samuel's vision at Shiloh as a young boy. 
It states that "Samuel had not yet known Yahweh and Yahweh's 
word had not yet been revealed to him". Huffman states that 
"the combination of 'knowing' and revelation of the divine 
word in this text would appear comparable to the commission-
ing of Jeremiah as Yahweh's legitimate agent in Jeremiah 
1:5 ul {cf. also I Chron. 28:9). This would seem • • • • 
to indicate another reason why it was so important for the 
prophets to show their relationship to Yahweh and to 
contrast it 111i th the know·ledge of the people, the kings, 
and the priests. It is by them {the prophets) that Yahweh 
has revealed his 111ill. It is the prophets who preserve the 
correct interpretation of Israel's traditions. Indeed, 
this is w·hy Hosea stresses that he is in a line of 
prophetic tradition which stresses the portents of the 
future based upon what God has done in the past. 
1. H. B. Huffman, •ur he Treaty Background • • • 
BASOR, 181{1966), P• 37• 
II 
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Thus it is quite easy for Hosea to announce that the 
people do not really wish to know Yahweh and therefore he 
can reject their sacrifices which accompany their return 
to Yahweh. In this rejection he uses cultic terminology 
(v. 6:6) which would further indicate Hosea•s closeness 
to the covenant renewal ceremony. Such cultic terminology 
is indicated by the usage of )"3 7T , a verb which we have 
already seen to have cultic connotations.l (Cf. also Hosea 
8:13) • If vJurth~<Tein has pointed out that this word and other 
such terms are used in the Psalms when the people are asking 
for help from Yahweh and when they expect a blessing from 
him. They have come to hear the dbr of Yahweh from the 
cultic prophet or mediator (cf. Hosea 12:11 and 6:5). 
Hosea states that Yahweh has given them the words, in 
terms which may indicate the stipulations of the covenant.2 
Indeed Hosea, as in ch. 12:7, discloses what Israel must 
do if they are to witness a theophany of Yahweh which 
is a blessing and not a curse. In fact, Yahweh will not 
even be present at their ritual (Hosea 6:15) unless 
1. See PP• 51-53 
is discussed. 
If 
above where the thought of Wurthwein 
2. J. vii jngaards, "Hosea VI 2, II VT' XVII (1967), p. 237. 
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they enter into his cultic site with hearts which are truly 
seeking him. The conduct of Yahweh is based upon the con-
duct of the people, in this case because they lack hesed 
and know·ledge of God (Hosea 6:6). 
Such a ceremony as this in Hosea 6 and perhaps in 
Hosea 12 should be compared with I Samuel 7• Here too 
during the threat of the Philistines the people through 
their mediator, Samuel, cry unto the Lord. Then they 
confess their sins, after which Samuel offers a sacrifice 
unto the Lord. Hosea also proclaims that his people must 
first truly confess their sins before their sacrifices 
can be of any value to Yahweh. No doubt Wolff is correct 
that Yahweh's judgment upon the people is necessary before 
there can be any re-establishment of the covenantal order,l 
This same factor was found in our discussion of Hosea 12. 
As Jurthwein has pointed out2 the people ask for 
Yahweh's word which is apparently spoken by the cultic 
1. H. H. vlolff, "Hoseas geistige Heimat," Ges. Stud., 
p. 235; see also E. f-1 . Good, "Hosea 5:E=0:6," JBL, 
LXXXV(l966), P• 281. 
2. E. ~rurthwein, "Kul tpolemik oder Kul tbescheid 'l 
Beobachtungen zu dem Thema 'Prophetie und Kult'," 
Tradition und Situation: Studien zur Alttesta-
men tli chen Prophe tie , ed. by E . vlurthwe in and 
o. Kaiser (G8ttingen: Vandenhoeck & Ruprecht, 
1963), pp. 126-127. 
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mediator. If Hosea is not a member of the cult he at 
least is using cultic terminology connected with covenant 
renewal to express Yahweh's message to his people. I 
would agree with E. M. Good concerning those scholars 
who too quickly reject the lqriting prophets as being 
cultic prophets: 
I would object to Wright's flat statement ••• 
that the "political" role is the central point 
about Israelite prophecy, and the "cultic" is 
an "accidental" feature. For one thing, I doubt 
that such a statement can be anything but dog-
matic. For another, it seems rather lightheart-
edly to overlook the connection between politics 
and cult, which I suspect is not accidental but 
essential. Indeed, rllendenhall 's demonstration 
of formal relationships between Israelite cov-
enant forms and Hittite suzerainty treaties, by 
which Wright attempts (p. 59, n. 64) to refute 
1Jfirthwein' s tracing the prophetic Gerichtsrede 
to a cultic source, seems to me precisely to 
aid 1'/llrthl-vein' s cause, because the Hittite treaty 
formulation is so patently liturgical, even 
though the content is political. Cf. also 
Fahrer's critical remarks on the too-easy 
identification of form with institutions in 
"Remarks on J:Vlodern Interpretation of the Prophets," 
J BL, 80 (1961)~ especially pp. 311-312. The 
caveat is well talcen, but Fohrer turns as dog-
matic as those he opposes when.::he says of Amos 
1:3-2:16 and Ezelc 25 that "these prophets were 
certainly not invested with an office in an 
execration ritual." On p. 314 Fohrer opposes 
the charisma of the prophets to any "office" 
they might be alleged to hold. This seems to me 
an unnecessarily romantic view of charisma, and 
I should object to it as firmly as to the too-
sharp distinction between1politics and cult that viright makes • • • • 
1. E . :t-1 . Good, "Hosea 5:8-6:6," J BL , LXXXV (l966), 
n. 35, pp. 281-282. 
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The fact that the prophets, including Hosea, find it 
necessary to defend their office would seem to indicate 
that they had some relationship to the cult, however 
tenuous that relationsh ip may have been. Hosea is too 
well acquainted with the terminology of the cult and with 
i ts tra ditions to be completely unrelated to it, especially 
the cult at Bethel which is constantly being mentioned in 
all of his pa ssages. Further, his role, as we have seen, 
corre s ponds very much with the role of Samuel at an earlier 
period i n I srael' s history, a factor not completely brought 
out b y Mr. Good in his article. But both Mr. Good in his 
e xa mina tion of Hosea 5:8-6:6 and the examination of Hosea 
12 here have sho~m tha t these sections contain si gnificant 
portions of the covenant renewal service. Both contain 
lawsuits, e mphasis upon a theophany of Yahweh, the people's 
e xpectation of restoration and the statement on the part of 
the covena nt mediator as to what is e x pected of Yahweh's 
people. As we have already pointed out this is quite 
similar, especially to I Samuel 7 and 12. Good also shows 
this relationship to Joshua 24: 
Joshua presents the historical narrative in 
vss. 2-13, a nd e xhorts the people to choose 
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Yahweh or some other god (vss. 14-15). The 
people respond unanimously in vss. 16-18 that 
they choose Yahweh and thereby enter the 
covenant. r he dialogue between Joshua and 
the people in vss. 19-24 has always puzzled 
me. Joshua insists that the people cannot 
serve Yahw·eh and warns of the dangers in vss. 
19-20. The people insist that they will 
serve (vs. 21), and on Joshua's warning that 
they are witnesses against themselves, they 
a gree (vs. 22). Hith Joshua's exhortation 
to put away foreign gods (vs. 23), the people 
a gain formally swear (vs. 24), and the covenant 
is made. Although set in a dialogue with three 
interchanges, vss. 19-24 seem to me to add up 
to a single point: dissatisfaction with the 
people's first declaration (vss. 16-18) and 
a second, satisfactory affirmation by the 
people that is necessary for the establishment 
and ratification of the covenant. Is this not 
the situation in Hosea 5: 15-6:6? Yahweh 
demands return, the people decide to return 
and a wait their restoration, and Yahweh re-
plies that that is not good enough. We do 
not have in Hosea the people's second affir-
mation and the completion of the ratifica-
tion. That is hidden for the prophet in the 
still future theophany • .L 
All of these factors would seem to lead one to the con-
elusion that Hosea has a definite relationship to the 
office of the covenant mediator (cf. Deut. 18) 2 whose 
responsibility it is to mediate the "covenant lawsuit" 
1. Ibid., pp. 285-286. 
2. See H. J. Kraus, Horshi in Israel: A Cultic Histor 
of the Old Testament, trans. G. Buswell Richmond: 
John Knox Press, 1966), PP• 104-111, for a discussion 
of the role of the lJiosaic covenant mediator. 
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of Yahweh to all Israel (cf. Deut. 32). This is no 
doubt why in both Hosea 5:8-6:6 and 12 Hosea is speaking 
to both Northern Israel and Southern Judah. Hosea con-
siders himself to be the covenant mediator to 11 Israel," 
both North and South. 
Indeed we may find that the entire Book of Hosea is 
arranged according to a covenant lawsuit, a lament, a 
reproach and a short hope section. John T. Willis, 
making a study of the prophet Micah, found a similar out-
line in that prophetic book.1 From our studies of Hosea 
5:8-6:6 and 12 alone we have already found a similar 
pattern indicating that Hosea 4-14 is the deposit of 
oracles announced by Hosea in the role of the covenant 
mediator, the Mosaic Covenant Offfice. 2 This relationship 
is significantly established by the relationship of 
these portions of Hosea to Judges 6:8-10, I Samuel 7, 12, 
Joshua 24, Exodus 19, 20, and Deuteronomy 18 and 32, all 
of which emphasize the role of the covenant ~ediator 
whose major task is to announce the covenant lawsuit in 
hope of establishing a firm covenant renewal, one that 
is acceptable to Yahweh. 
1. J. T. Willis, "The Structure, Setting, and Interre-
lationships of the Pericopes in the Book of Micah," 
(Ph. D. Dissertation, Vanderbilt, 1966). 
2. See also E. I-1. Good, "Hosea 5:8-6:6," JBL, 
LXXXV(1966), P• 286. 
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Evidence for the office of the prophetic covenant 
mediator is to be found also in some of the psalms, several 
of v1hich have northern Israeli tic originsl (cf. Ex. 20: 
19ff.). An example is Psalm 81:6-16 which is one of 
the Asaphite psalms (cf. also Pss. 77, 78, 80, 105, and 
106). F . N. Jasper maintains that this guild was origi-
nally " ••• a group of cultic prophets in Jerusalem 
who -.;.,-ere later relegated to the position of Temple singers. "2 
Jasper further stresses that since this Psalm emphasizes 
Joseph (vs. 5) and has a Deuteronomic tone, it has a North-
ern background. Such a background is further indicated by 
its close relationship to Joshua 24:14-28, vThich is connect-
ed with the annual covenant renewal festival. Also these 
psalms show a preference for the usage of Elohim when 
referring to Yahweh. Jasper writes as follows concerning 
some of these psalms: 
We conclude that the background of many of these 
Psalms is in Northern Israel, in the cult cele-
brated at the old amphictyonic shrines. lxvii 
has verses (7-14) which are modelled on the very 
ancient Song of Deborah (Ju. v), which marked a 
military victory in the North. lxxx and lxxxi 
may also both have Northern origins. It is 
possible that lx and cviii which, like lxxxi, 
contain prophetic oracles are Northern, despite 
1. See H. J. Kraus, Worship in Israel ••• , p. 111. 
2. F. N. Jasper, "Early Israelitie Traditions and the 
Psalter," V'r, XVII(l967), P• 54. 
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the appearance ·.of Judah in lx 7 alongside 
predominantly Northern tribal and place names. 
Some of the Psalms suggest the importance of 
t he cultic prophet in worship, and many of them 
were probably part of the New Year feast (whether North or South), which recalled Yahweh's 
pa st kingship in creation and history, affirmed 
his present rule, and renewed the covenant made 
with- the fathers. It is quite likely that after 
the fall of Samaria the Northern group was 
included in the worship at Jerusalem. The 
reform movement under Josiah, and the new 
emphasis on the r1osaic as a gainst the Davidic 
covenant w·ould providi the opportunity for 
such an introduction. 
Psalm 81 especially shows many similarities to both Hosea 
5:8-6:6 and 12. Psalm 81 begins with the blowing of the 
horn. Then the cultic prophet speaks proclaiming the 
will of Yahweh who brought Israel out of Egypt. And there 
is the poignant hope that Israel will turn from her 
idolatrous ways so that Yahweh could respond to their cries. 
It is quite possible that such a hymn as Psalm 81 
i'~as used at Bethel at enthronement festivals connected 
with covenant renewal. Beyerlin in his work on Micah has 
shown that such was the case in Jerusalem. 2 Micah as cov-
enant mediator was acquainted with the covenant lawsuit 
terminology and the traditions connected with the Sinai 
1. Ibid., P• 58. 
2. w. Be~erlin, Die Kulttraditionen Israels in der 
V~rh...Undigung des Propheten Hicha ( "Forschungen zur 
Religion und Literatur des Al ten und Neuen Testa-
ment," Band V; G8ttingen: Vandenhoeck & Ruprecht, 
1959). 
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covenant. Beyerlin shows that I"'icah was acquainted with 
the covenantal terminology found also in Psalms 50 and 81.1 
Both Psalms emphasize the decalogue, the theophany of 
Yahweh and the law. Thus Beyerlin concludes that even in 
Micah's day in Jerusalem the covenant festival was still 
being used and being applied to the king who, as head of 
the state, was responsible for maintaining the amphictyonic 
laws much as in the North.2 Micah's accusations and 
pronouncement of judgment are based upon the same amphictyonic 
laws as those mentioned in Hosea which are related to the 
Covenant Code, the Decalogue, Leviticus 17-26, and 
Deuteronomy.3 Micah as the covenant mediator proclaims 
what God has proclaimed and that which Israel already knows 
is good. Israel only has a future if it returns to Yahweh 
with trust.4 Ivri cah 6:1-8 is quite similar to Hosea 5: 
8-6:6 and 12, thus indicating that they as covenant med-
1. Ibid., pp. 42ff. 
2. Ibid., pp. 52ff. Note also the work of F. Charles 
Fensham, 11 Ps 21 --A Covenant-Song?" ZAvl, 77(1965), 
193-202, who shows the covenantal terminology of 
this psalm connected with the enthronement of the 
lcing at Jerusalem. If the king shows his trust 
(batah) in Yahweh, Yahweh responds with his hesed, 
by blessing the monarch and cursing his and Yahweh's 
enemies. 
3. vl . Beyerlin, Die Kul ttradi tionen Israels • • • , pp. 59ff. 
4. Ibid., pp. 63-64. 
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iators a re using a fairly standard format; while the 
accusations and announcement of judgment in vvs. 9ff. 
of Micah 6 are quite similar in content to those found in 
Hosea 12. Thus, as in Hosea, we find in I"iicah a covenant 
lawsuit, a lament, a reproach and a short hope section, 
which leaves open the possibility of returning to Yahweh. 
Beyerlin states: 
Ohne Bundestreue und bundesgem£sses Verhalten 
von seiten des Volkes sind jene Taten Gottes 
Israel nicht zum Heil, sondern zum Gericht. 
Micha ruft in diesem Rechtsstreit Jahwes Hell-
staten auf den Plan, damit Israel von der 
Gr8sse der Gerechtigkeit und Bundestreue 
tlberw·£1 tigt und zur Busse, und das heisst; 
zur Umkehr und Rticklcehr ins Bundesverhal tnis 
gerufen werden. Und 1-venn Israel sich tiber-
walti gen und zur Busse, und das bedeutet: zum 
Bund rufen lasst und, von der liebenden 
Bundestreue Gottes gedrungen, wieder nach 
Jahwes \'iillen zu fragen beginnt (6,6), kann 
der Prophet nur antworten: Er hat seinem 
Volk die Satzungen des Bundes verkfindet (6,8).1 
Beyerlin holds that, although Micah was not one of 
the official cult prophets in the Jerusalem cult, he did 
speak such words as those found in Micah 6:1-6 in a 
cultic situation: 
Es erscheint zwar naheliegend, dass l11ich 6,1-8 
im Kult gesprochen worden ist: in kultische 
1. Ibid., P• 7). 
Formen gekleidet, spricht hier der Prophet ein 
von Kulttraditionen gesMttigtes Wort und bezieht 
sich dabei ausdrdcklich auf die Verkttndigung 
des Bundeskultes, die das Wort erst vollends 
verstAndlich machen Kann. Es 1st auch recht 
gut denkbar, dass Micha darUber hinaus auch 
noch einige andere seiner Worte ebenfalls 1m 
Kult gesprochen hat. (Etwa Mich J, 5-8; J, 9-
12; 6, 9-16). Damit 1st aber noch nicht ge-
sagt, dass 1hn dazu ein Kultamt legitimiert habe. 1 
The same argument would seem to apply also to Hosea 
since Hosea 5:8-6,6 and 12 are quite similar in nature 
to the above mentioned passages of Micah. Perhaps the 
office of the Mosaic covenant mediator was not a per-
manently established office. The holder of this office 
would have maintained a rather loose relationship with 
specific cultic sites just as Samuel did when he went 
from cultic site to cultic site. Nevertheless, it would 
seem that both Hosea and Micah took part in certain cultic 
ceremonies. Thereby such prophets came into conflict with 
the more cultically oriented prophets of the king (either 
north or south) whose major emphasis was upon the promise 
part of the covenant relationship rather than upon the 
1. Ibid., P• 96. Note also the article by N. w. Porteous, 
"The Prophets and the Problem of Continuity," Israel's 
Prophetic Heritage, ed. by B. w. Anderson and W. 
Harrelson (New York& Harper & Brothers, 1962), 
pp. 11-25. Porteous does not feel that the 
amphictyonic traditions were preserved in the cult 
since the cult was often so corrupt. He sees the 
traditions being preserved among the humble and 
quiet people of the country. I believe that this is 
too simple a view and does not take into account the 
heavily cultic language of the prophets. 
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cursing portion. Yet it must be maintained that such 
cultic prophets demanded exceptionally high moral 
standards on the part of those entering into the 
temple (cf. Ps. 15). But such prophets as Hosea and 
Micah know of an authority beyond that of the temple-
oriented prophets. Their authority is Yahweh himself 
(cf. Mic. J,8). They are among those prophets or 
covenant mediators who see their origins as going back 
to Moses whose main purpose was to make present the 
eternal and sustaining ~ord of God first made present 
in the Exodus event. All new situations are held up to 
its li ght and seen according to that light -- either in 
judgment or in blessing (cf. Hosea 6:5). 
We have found that there is a close relationship be-
t ween Hosea's proclamations and those of Samuel. Murray 
Newman has pointed out that Samuel is one of the earlier 
covenant mediators taking over after the destruction of 
the house of Eli. 1 Such a relationship between Hosea and 
Samuel would further substantiate Hosea's relationship to 
the office of covenant mediator, and to the E covenant 
tradition. But was such cont i nuity preserved within the 
1 . M. Newman, "The Prophetic Call of Samuel," Israel's 
Prophetic Heritag e, edited by B. vl . Anderson and 
w. Harrelson ( Ne w York: Harper & Brothers, 1962), 
p p . 86-97. 
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cult or outside it? H. w. vlolff has emphasized Hosea's 
relationship to prophetic-Levitical circles in the north 
which were in opposition to the corrupt cult and kingship 
of the northern k ingdom. 1 R . Rendtorff, however, argues 
a ga i nst Wolff by stating : 
" Man wird zweifellos annehmen durfen, dass alle 
diejeni gen Kreise, die ein ernsthaftes Interesse 
an der,.israelitischen Religion hatten! auch mit 
ihren Uberlieferungen vertraut waren. 
Rendtorff believes that prophets such as Hosea did not 
have to be related to the cult of Levitical circles to 
know these traditions. Rendtorff stresses that we musfu 
look at the complex origins of prophecy during the amphic-
tyonic times to understand fully the nature of prophecy. 
He stresses the following important themes of prophecy at 
this early state: 
Die Auseinandersetzung der genuinen Jahw~religion, 
die Forderung nach dem charismatischen Koni g tum 
und den Geboten des Heili gen Kreiges sowie die 
\'Jahrung des apodiktischen Gottesrechts sind die 
Themen, die als Sugfluss gemeinsamer Tradition 
~u vers tehen sind.J 
Rendtorff traces the ori gins of prophecy back to early 
amphictyonic times. He sees these origins in the rela-
1. H. H. Wolff, 11 Hoseas geisti ge Heimat, 11 Ges. Stud., 
232-250. 
II II 
2. R . Rendtorff, "Erwagungen zur F'ruhgeschichte des 
Prophetentums in Israel," ZTh K, 59(1962), p. 151. 
J. Ibid., pp. 152ff. 
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tionship of Deborah to Barak, of Samuel to Saul, and 
Nathan to David where in each case the prophet has the 
charismatic spirit and in each case guides and directs 
the actions of the political leader of the nation or tribe. 
Only as the kingship develops does this relationship be-
come strained and less and less does the prophet give 
advice to the king, although in the North the prophets 
still considered themselves to have the right to 
regulate the activities of the king. 
This regulation of the leaders and kings is especially 
1 true in the case of holy war. This regulating is especi-
ally seen in the case of Samuel and Saul (I sam. 15) where 
it is clear that Saul must observe certain rituals 
before Samuel gives him permission to begin the holy war. 
Also, Moses does not allow holy war if the people have not 
observed the apodictic and cultic laws. Not· to observe 
them leads to defeat. Bach shows how these calls to battle 
have been taken over by the later prophets, especially 
Jeremiah and Hosea (5:8ff.). But they are no longer 
Heilsspruche directed towards the victorious armies of 
Israel, but curses toward Israel since they have not 
1. See R. Bach, Die Aufforderungen zur Fluch und zum 
Kampf 1m Alttestamentlichen Prophetenspruch~ 
("Wissenschattliche Monographien zum Alten und Neuen 
Testament," Band 9: Neukirchen: Neukirchener Verlag, 
1962). 
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observed Yahweh's commands. Such curses, however, were 
inherent in these commands from the beginning (see I Sam. 
15). From this study we see that the prophets of Mosaic 
origins saw themselves as being a charismatic corrective 
to kingship in both the north and the south, but especially 
in the north. Only in t~s light can we understand Hosea 's 
hostility toward the kings of his day and his announce-
ments that they would be defeated rather than victorious. 
No~ dbout this concept of holy war is completely tied up 
with the covenant renewal ( cf. Samuel). Unless the armies 
of Yahweh are in correct covenantal relationship with 
him they will be defeated. It is he who gives the 
victories and he who gives unto them the land. No doubt 
this i s why neither Hosea nor Micah emphasizes the giving 
of the land to Israel . Instead Hosea talks of returning 
to the desert . They must prepare themselves before they 
will be given the land again. 
Thus Hosea 5a8-6:6 would seem to fit into the con-
cept of holy war . Bach has pointed out that Hosea 5:8 
has such a relationship1 and A. Alt has pointed out the 
relationship of Hosea 5:8-6:6 to the Syro-Ephra1m1tic war 
1. Ibid., PP • 51ff . 
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of 732ff.1 This factor would also help to explain why 
Hosea speaks to all Israel, both north and south. Both 
states are involved in breaking the covenantal relation-
ship with Yahw·eh. In the course of events Judah invaded 
the northern kingdom, thereby aiding Assyria. This 
invasion ""muld explain the accusation of Hosea that 
they have removed the boundary markers (5:10). As a 
result of this war the northern kingdom lies crushed 
and defeated (5:11) and both the north and south are 
vassals of Assyria. The covenant mediator held a 
critical relationship with the king. He felt no qualms 
in criticizing the political actions of the state in 
light of God's law. The relationship among terminologies 
of holy war, theophany and apodictic law in this passage 
closely relate Hosea to the E and pre-D tradition.2 
This activity of the convenantal office has its roots 
in the activities of Samuel and Saul, of Nathan and David, 
of Ahijah and Shemaiah (I Kgs. 12), prophets no doubt 
1. A. Alt, "Hosea 5:8-6:6. Ein Krieg und seine Folgen 
in prophetischer Beleuchtung." in IQeine Schriften 
zur Geschichte des Volkes Israel, II, pp. 163-187. 
However, Alt does not take into consideration the 
relationship of this passage to the cult and covenant 
renewal as has E . M. Good in his article on the passage. 
2. See ch. 1 of the present work. 
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related to the old amphictyonic site of Shiloh. 1 This 
union of northern and southern prophets in opposition to 
the misuse of the role of kingship is seen well in the 
ancient tradition preserved in I King s 13:1ff. Here a 
southern prophet comes to Bethel and criticizes the actions 
of Jeroboam I and he seems to have the approval of his 
northern colleagues.2 
Thus Hosea sees himself in line with these former 
prophets who are connected with covenant mediation, holy 
war, and who preserve the old amphictyonic traditions 
against the inroads of a corrupt priesthood and corrupt 
kingship. And just as they were persecuted so does Hosea 
consider himself in his day to be persecuted (cf. Hosea 
9: 7-9). Thus Hosea must have been related to a circle 
of prophets who considered it their right to speak at 
the covenantal cultic site (cf. Amos 7) but who never-
theless expected persecution from the more cultically 
oriented priests and prophets. Yet these prophets 
who traced their origins back to l.\1oses used the terminology 
1. See F' . Dummermuth, "Zur deuteronomischen Kulttheologie," 
ZAW , 70(1958) , 59-98, especially pp. 81ff. 
" 2. See J. Alberto Soggin,.,"Der offiziel geforderte Syn-
kretismus in Israe.l wahrend des 10. Jahrhunderts, " 
ZAW , 78(1966), p. 203. 
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of the covenant renewal, the covenant lawsuit and the 
language of holy war. Apparently these prophets 
considered themselves speakers to both the north and 
south (cf. again Amos 7), to the Israel of the amphictyony. 
Perhaps Hosea as a head of a circle of prophets (such 
as Elijah and Elisha) maintained at various cult1c 
sites a more Jahwistic oriented covenant renewal service 
in opposition to the corrupt versions at the established 
northern sites such as Bethel and Dan. Yet they attended 
those services sponsored by the king. And no doubt the 
royalty, just like Jezebel and Ahab, had to attempt 
either to control them or keep them happy. Hosea and his 
circle would not have been the first prophets to stand 
opposed to the northern kingship (cf. Elijah in I Kgs. 19). 
Hosea's resistance to the corrupt worship and corrupt 
kingship of his day is clearly related to his amphictyonic 
origins and to Elijah. 1~is factor is brought out by 
Rendtorff: 
Ella sieht sich also in engem Zusammenhang mit 
den get~teten Propheten; als .Ubr1ggebl1ebener 
vertritt er sie gleichsam, in dem er nun allein 
die Funktion dbernimmt, der Repr~sentant des 
Jahweglaubens zu sein. Es ersche1nt deshalb 
fraglich, ob man die Einsicht in die Unverein-
barkeit des Baalskultes mit den alten Jahwe-
traditionen so ausschliesslich als pers~nliche 
Erkenntnis Elias ansehen darf, wie es oft 
geschieht. Das bedeutet keineswegs, dass seine 
pers~nliche Bedeutung in dieser geschichtlichen 
Situation gering zu acten w4re; die 1st all~u 
offenkundig. Aber es bedeutet, dass er dabei 
also Reprasentant einer Gruppe von Propheten 
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auftrat, die sich als entschlossene Wahrer in 
der alten Jahwetradition verstand. Die szene 
auf dem Karmel zeight "etwas wie eine amphik-
tyonisches Aufgebot", in dem die Alternativ: 
Jahwe oder Baal vor "ganz Israel" (I Kon 18,19) 
zur Entscheidung gestellt werden sollte. Und 
die •rotung der Baalspropheten grllndet offenbar 
in dem alten amphiktyonischen Rechtssatz: "\\fer 
anderen Gottern opfert, der muss yom Leben zum 
To de ge brach t vmrden" (Ex 22, 19 ) .1 
How similar to this situation are Hosea 5:8-6:6 and Hosea 
12. (Cf. Josh. 24.) Hosea has made it quite clear to 
them that their choice of Yahweh is not really a sincere 
one. Their actions both in politics and reli gion can only 
lead to death and disaster. 
Thus Hosea stands in a long line of prophetic trad-
ition, a tradition in which the Mosaic prophets with their 
charismatic relationship with Yahweh always stood in 
corrective stance a gainst the inroads of the kingship and 
false religion. Yet, in a sense, they were not only charis-
matic; but they held an office in which they were respon-
sible for renewing the covenant, granting blessings to go 
forth in holy war, and accepting or rejecting the king 
depending upon the king's relationship to Yahweh. Hosea 
still maintains that he is such a prophet whose authority 
stems from Yahweh and that he has the authority to re-
new the covenant or not to renew it; to grant blessings 
1. R . Rendtorff, "Erwagungen zur Fruhgeschichte ••• 
ZTh K, 59(1962), p. 157. 
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in holy war or not to; and to accept or reject the kings 
of his day whether or not the kings accept his authority. 
And just like all of the prophets before him--Samuel, Elijah, 
Elisha1 etc.--he finds himself in conflict with the Baal 
priests and kings who find it more convenient to establish 
their o~m priesthoods and cultic sites. 
It would also seem that Hosea looks to someone bearing 
his office of covenant mediator to lead once again Israel 
from the desert into the promised land (a second exodus). 
Do we see in Hosea already a forerunner of what was more 
fully developed in the south among Jeremiah, Ezekiel, and 
Deutero-Isaiah? Does not Hosea like JVIoses and the Suffering 
Servant also bear the sins of his people? Indeed he seems 
to symbolize this factor by his marriage to Gomer. From 
the beginning of prophecy, part of the role of the prophet 
was to intercede for his people. 1 No wonder Hosea cries: 
"Viha t will I do with you, 0 Ephraim? ~·Jha t will I do with 
you, 0 Judah?" (cf. Hosea 6:4; also Hosea 11), and reminds 
his audience that Israel was led out of Egypt by a prophet . 
(Hosea 12). 
1. G. von Rad, Old Testament Theolo gy , Vol. II , pp. 276, 
277; see all of PP• 273 ff. 
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J. Exodus (Election), Wilderness, Land-taking 
In the preceding consideration we noted an emphasis 
upon Hosea's role as intercessor for his people; in fact, 
we saw several times that his role as covenant mediator 
resulted in proclamations which might be called summonses 
to repentance. Such summonses were essentially based upon 
Hosea's knowledge of one fact: God's revelation of his 
love for Israel in the Exodus event. This event is the 
major theme of Hosea's message. Hosea incarnated this 
message for, as we shall see, his own marriage to Gomer 
reflected this same electing love of God for Israel. In-
deed, the prophets not only spoke for Yahweh, but they also 
incarnated his message in their very lives. w. Eichrodt 
touches upon this important factor: 
Hosea and Jeremiah had known the suffering 
love of God, which strives for its people 
\'Ti th a self-sacrifice which consumes even 
its messengers; and the Servant of God in 
Isa. 53 had pointed to an ulrimate realiza-
tion of this insight • • • • 
This love of God for Israel reflected in Hosea's message 
and in his own life is the basis of Israel's election, 
a major theme throu,ghout the Book of Deuteronomy and in 
1. W. Eichrodt, Theolo y of the Old Testament, Vol. II, 
trans. J. A. Baker "The Old Testament LJ. rary"; 
Philadelphia: The Westminster Press, 1967), p. 48J. 
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the E tradition (Ex. 19:3b-8).1 Eichrodt stresses 
further thb importance of this concept by stating: 
• • • The redemption from Egypt was early 
understood as an act of this succoring love, 
and for all his terrifying power the God of 
Sinai is also the loving protector, who re-
mains true to his promise and exerts his 
power for the good of his covenant p~ople. 
The very first clause in the terms of the 
covenant is a pledge that he wills to be the 
God of this people: "I am Yahweh thy God!" 
(Ex. 20.2). This is echoed in what he 
teaches men about himself in order to 
assure them of a loyalty and love consonant 
wi t .h the covenant relationship (Ex. 
20.6; 34.6f.), in his leading them mightily 
through the wilderness, in his forgiving 
their transgressions (Ex. 15.13; Num. 14. 
18-20; Ex. 32.11f., 31f.) •••• Nor does 
this constancy exclude the punishment of 
sinners; rather it is evinced precisely 
in the fact that punishment is used to re-
store the disrupted covenant relationships 
(Ex . 34.~; Num. 14.20ff.; II Sam. 7.14ff.) 
• • • • 
The Exodus event is the sign of God's love (cf. 
Judg . 6:8-10); its proclamation always precedes the 
ceremony of covenant renewal (cf. Judg . 6; I Sam. 12; 
I Kgs. 17; Ex . 19,20; Josh. 24 and Deut.). 
1. For a discussion of this emphasis see PP• 199 and 202f. 
above. On Election in the E tradition see pp. 125ff. 
above. 
2. W. Eichrodt, Theologl of the Old Testament, Vol. I, 
trans. J. A. Balrer "The Old Tes tam en t Library .. ; 
London: SCM Press, Ltd., 1961), p. 233· 
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Always Israel saw the deliverance from Egypt as the 
guarantee of Yahweh's will to save. 1 They were a people 
"acquired" or "purchased" by Yahweh (Ex. 15:16; cf. Ps. 
74:2). 2 
Since the recital of God's actions in the Exodus 
event precedes the renewal of the covenant, it is no 
wonder that this emphasis was the chief one made by Hosea 
throughout his life. Although judgment was imminent 
and in many cases had already begun, God's ultimate pur-
pose was to renew the covenant with Israel and to have 
Israel return to the desert as in the days of her youth, 
in order for her to "answer" Yahweh and to say "My God". 
(Hosea 2:14). It would seem that Hosea was defending 
Yahweh's actions of judgment as being the prelude to his 
restoration of Israel which would take place only when 
Israel responded to His love and His call as given in 
the summons to repentance in Hosea.3 
1. G. von Rad, Old Testament Theology, Vol. I, p. 176. 
2. Ibid., p. 177• 
J. It should be noted that Deuteronomy's emphasis is 
the same. It too emphasizes God's mercy and com-
passion (4:31; JO:J; 33:26), Israel, in Deu-
teronom~is called to hear Yahweh and to do his 
will. See pp. 21 1f f. above. 
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Before there could be any service of covenant re~ewal 
there was always the reciting of God's saving acts and 
God's desire to return Israel to the desert in order to 
initiate the service of covenant renewal. 1 This union of 
an emphasis upon the Exodus event and the landtaking is 
also found throughout the prophetic texts and in the E and 
pre-D traditions. It is found in Micah 2s5ff. and 6:1-8, 
both of which stem from the covenant renewal service.2 In 
Micah 6:4, 5 the great saving actions of Yahweh in electing 
Israel are stressed in opposition to Israel's actions to-
ward Yahweh. Also in the prophet Jeremiah, especially 
chapters 2 and 4, we have a similar emphasis: a lawsuit 
against Israel and a statement of Yahweh's gracious actions 
toward Israel (2:6, 7) followed by a statement of how the 
people have turned to Baal and forsaken the covenant 
(cf. Hosea 6:7bff.). This condemnation of Israel is 
followed in Jeremiah 3:12 with a call to faithless Israel 
to return to Yahweh, the shepherd, who will guide Israel 
(cf. Hosea 12:13, 14). Thus Jeremiah calls his people in 
1. See PP• 240ff. above. 
2. See Beyerlin, Die Kulttraditionen Israels ••• , 
P• 74. 
277 
ch. 41Jb,4 to "break up your fallow ground, and sow not 
among thorns. Circumcise yourselves to the Lord II • • • • 
This entire section of Jeremiah is quite similar to the 
contents of Hosea. Hosea, too, emphasizes the election 
of Israel, an announcement of legal procedure, and a call 
to renewal especially in the form of Israel's returning 
to the desert. All of these passages, including Deu-
teronomy .32, follow a similar pattern of covenant renewal 
as part of a penance festival.1 The covenant festival 
included both judgment and a warning to return unto 
Yahweh! All of these passages are also quite similar to 
Joshua 24. Beyerlin stresses this factor when he writes: 
Die Entsprechungen zwischen unserem Propheten-
wort und der sogenannten Josuarede sind besond-
ers auffallend. Auch hier ist die Rede von der 
Herausfnhrung aus Kgypten. Auch hier ist die 
A II Sendung von Mose und aron besonderes erwahnt 
sogar fasst mit denselben Worten •••• Auch 
heir wird als besondered Ereignis der 
Landnahmezeit just die Balaq-Bileam-Episode 
herausgegriffen und zitiert. Und schliesslich 
findet auch hier die Jordannberquerung, der 
Grenzftbergang ins verheissene Land, entsprechend 
der Schittim-Gilgal-Etappe, eine Erw£hnung. 
Dass es sich bei diesem Josua-Abschnitt um 
keine frei ad hoc komponierte Rede handelt, 
sondern dass hier vielmehr eine fest gepr£gte 
1. See pp. 85ff~ above in which Beyerlin's discussion 
of relationship of Jer. 2:.3, Mic. 6: 1-8, Deut • .32 
with Judg. 6, 10 and I Sam. 12 is considered. 
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Form waltet, hat schon G. v. Rad Festgestellt. 
A. Weiser hat darauf aufmerksam gemacht, dass 
dieser heilsgeschichtliche Teil der Josuarede 
als Gotteswort im Ich-Stil formuliert ist; 
dass hier der seiner Kultgemeinde in der Theo-
phanie erschienene Gott redet. All das deutet 
darauf hin, dass durch diesen Josua-Abschnitt 
noch recht deutlich erkennbar eine alte Kult-
tradition durchschimmert, die im Bundeskult 
zur Wesensoffenbarung Gottes rezitiert worden 
ist. Es scheint, dass sich der Prophet Micha 
in dem genannten Spruch auf einen Typ der 
Kult~berlieferung vom Auszug und der Land-
nahme bezogen hat, der dem der Josuarrde 
zugrunde leigenden nahesteht • • • • 
The statement made above concerning Micah could also 
be made for Hosea, especially the chapters studied thus 
far. Hosea is not only related in his usage of the 
covenant renewal format to Jeremiah and Micah, but also 
to Joshua 24 and to Judges 6, 10 and I Samuel 7 and 12, 
all of which emphasize the Exodus event and Landtaking 
as a prelude to the renewing of the covenant. This 
emphasis upon Yahweh's gracious deeds is always parallel 
to a statement of what Yahweh demands of his people, es-
pecially their forsaking the worship of foreign gods. 
Israel is warned by her current prophetic covenant med-
iator about the consequences of her actions, the nature 
of her God, and what he demands of her if the covenant 
1. W. Beyerlin, Die Kulttraditionen Israels ••• , 
P• 70. 
1 
is to be renewed. 
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Hosea's relationship to these traditions is further 
illuminated by looking at the Elijah traditions, especially 
as they are found in I Kings 18. In this passage 
beginning with v. 20 Elijah calls upon his people to 
decide either for or against Yahweh (cf. Jos. 24). Elijah 
is truly upholding the office of the covenant mediator. 
Also there are many elements in the Elijah traditions 
which relate him to Bethel and Gilgal and the tradition 
of crossing of the Jordan. II Kings 2z8 is perhaps 
a very shortened form of the cultic description of the 
Jordan crossing as we now have it in Joshua J-4. This 
passage in II Kings would seem to indicate that in the 
ninth century B. c. Elijah was related to circles which 
preserved the covenant renewal ceremony which was directly 
connected with an emphasis upon the crossing of the Jordan 
and the entering into the land. Gilgal had been the 
chief cult site after the fall of Shiloh, but it would 
not have been during the time of Elijah. Gilgal was no 
longer the central cultic site since the Northern king-
ship had already replaced it with Bethel and Dan, but it 
still could have been a center of prophet-Levitical cir-
cles which preserved the sacred traditions of Israel. 
1. See pp. 17lff. above. 
280 
At least they were preserved in the Yahwistic circles 
of Elijah who was closely related to Bethel, Gilgal and 
1 
Jericho. 
The traditions surrounding Elijah are related to 
the cultic traditions found in Joshua J-4 where Joshua's 
crossing of the Jordan has many elements which recall 
Israel's crossing of the Red Sea ~der the leadership of 
Moses. J. A. Soggin has shown that these elements of 
Joshua J-4 are closely related to the events told in 
Exodus 12-15. (Cf. Ex. J:2ff. with Josh. 5:13-15; Ex. 12 
with Josh. 5:10-13; Ex. 12:26 with Josh. 4:6-7, 21, 24; 
Ex. 12:44, 48a with Josh. 5:2-9; Ex. 14a21ff., with Josh. 
):14-17; Ex. 15:8 with Josh. Ja1Jb-16 and Ex. 14:2-11 
with Josh. ):13.) 2 This relating of the crossing of 
the Jordan with the crossing of the Reed Sea is also 
found in Psalm 114aJ, 5, Psalm 66:6 and Micah 6:4-5, and 
it is referred to in II Kings 23:22 where, of course, it 
is related to the Passover festival. Both Soggin and 
Beyerlin maintain that this festival was still celebrated 
in the ninth century B. c. at G1lgal.J 
1. See J. Alberto Soggin, "Gilgal, Passah und Land-
nahme ••• ," pp. 267-269. 
2. Ibid., P• 270. 
3· I bid., P• 272. 
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Not only is Elijah related to this festival; but so 
also is Joshua as the covenant mediator. Several 
scholars would see his presence here as being nonhis-
torical and impossible. Soggin, however, disagrees.l 
Soggin is quick to · note that the role of Joshua is 
similar in both Joshua 3-4 and 24. The only difference 
is that the former takes place at Gilgal, the latter 
at Shechem. Yet in both we have " ••• eine mit 
dem 'kleinen geschichtlichen Credo' eng verbundene 
kultische Handlung, respekt, die des Bundeserneuerungs-
festes und die der Auszugs-Passahung La.ndnahmefeier.":2 
Soggin discusses the site of Gilgal furthers 
••• wenn, wie Alt und Noth es wahrschein-
lich gemacht haben, die Gestalt Josuas in c. 
xxiv ursprnnglich 1st, so gibt es eigentlich, 
ausser der geographischen Schwierigkeit (die 
aber bis zu einem gewissen Grad auch fnr 
Sichem besteht), keinen triftigen Grund zu 
behaupten, sie sei in den Bericht uber die 
Feier von Gilgal erst s~ter eingefugt 
worden, umsomehr als man heute allgemein zur 
Annahme geneigt ist, 1m Heiligtum am Jordan 
die stKtte zu sehen, in Welcher die benjaminiti-
schen nberlieferungen zum Gemeingut "ganz 
(nord-?) Israels" wirden. ftberhaupt wird man 
If 
ernsthaft zu erwagen ~ben, ob zwischen Sichem 
(und nach dessen Zerstorung Ri. ix, um 1100, 
Bethel) und Gilgal nicht Verbindungen 
bestanden haben, durch welche sich ~ie belden 
nebeneinander existierenden Heiligtumer 
gegenseitig beeinflussen konnten. 
1. I bid., p. 274ff. 
2. Ibid., p. 275 
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Dabei dUrfte Gilgal veilleicht sogar die 
Rolle de Verbindungsgliedes zwischen dem 
S~den (Juda) und dem Zentrum (Rachel-StKmme) 
gespeil t habe:g., da j~ vor der Eroberung der ·· · 
Gebirgs und Kustenstadte nur der beschwerli-
che, doch nicht unm8gliche Weg ~ber das 
Jordantal offen stand. Dann hKtten wir also 
mit zwei verschiedenen, neben einander 
stehenden Heiligtllmern, wie G. von Had schon 
1938 gesehen hat, zu rechnen, das einen in 
Sichem (spater in Bethel), wo die Erneuerung 
des Bundes gefeiert wurde, das andere in 
Y.ilgal, wo das Gedenkfest vom Auszug aus 
Agypten und der Landnahme stattfand. Beide 
sind jetzt mit der Person Josuas als dem 
" - " Nachfolger Mose verknupft, welche womoglich 
die ursprllngliche Gestalt eines Vorbeters 
verdrKngt hat. Aber das Buch Josua erh£lt 
dadurch eine neue, beachtenswerte Symmetrie, 
indem es i, ii-vi und xxiv, mit einer 
" wichitigen liturgischen Feier respekt, anfangt 
und endet.1 
The above statement would seem to indicate that 
Gilgal served as a uniting point between the North and 
South, thus helping us to understand why Hosea spoke 
both to the North and the South. Hosea saw himself 
in a long line of such covenant mediators who had 
preserved these Covenant, Exodus, and Landtaking tradi-
tions at the various cultic sites. Thus Hosea no doubt 
was related to southern prophets as well (cf. Micah 6). 
If these Exodus, Landtaking, and Covenant traditions 
were prevalent in Elijah's day it does not seem impossible 
to see Hosea related to similar circles a century later. 
These circles were loosely connected with the cultic 
1. Ibid., pp. 275-276 
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sites of Bethel and Gilgal and had long been associated 
with the traditions of covenant renewa1. 1 
The Exodus event and Landtaking are specifically 
emphasized in Hosea 11, 12, 1)&4, 7:16, 10:11, and 
chapters 1-J. In our study of Hosea 122 we have already 
seen the closeness of several portions of this chapter 
to Israel's election and the tenting festival at Gilgal. 
We saw that Hosea 12, as well as 5:8-6,6, was connected 
with services of covenant renewal which were similar to 
services in Judges, I Samuel, Joshua 24, Deuteronomy )2, 
as well as Micah and Jeremiah. Always the stress is 
placed not only upon Yahweh~ s judgment of Israel, but also 
upon Israel, God's chosen people, to whom he says: "I 
am Yahweh your God; you shall be my people." This empha-
sis upon God's love for Israel is especially seen in Hosea 11a 
v. 1 
v. 2 
When Israel was a child I came to love 
him, and out of Egypt have I called my 
son. 
The more I called them, the farther 
they went from me, 
they sacrificed to the Ba'als and 
offered to graven images; 
1. For the relationship of these traditions to the 
Elijah circles see pp. 189f. above and pp. 200ff. 
above where the importance of the Passover festival 
is discussed in relationship to Deuteronomy. 
2. See PP• 218ff. above. 
v. 3 
v. 4 
v. 5 
v. 6 
v. 7 
v. 8 
v. 9 
v. 10 
v. 11 
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yet it was I who taught Ephraim to walk, 
(who) took them up in (his) arms; 
But they did not know that I healed them, 
(that) I drew them with cords of a man, 
with bands of love, and I becrQme 
to them as one (those) who take(s) 
off the yoke on their jaws, 
and I bent down to them and fed them. 
He (they) shall return to the land of 
Egypt 
and Asshur shall be his king, 
because they have refused to return to me. 
A sword shall whirl in his cities and 
shall destroy their bars, 
and devour them in their fortresses. 
My people have a bias to turn from me 
(ora My people are wearied through 
turning from me); 
though they shall call them upwards 
(ora call to him, or Ba'al), none at all 
will 11ft him up. 
How can I give you up, Ephraim? 
How can I surrender you, Israel? 
How can I make you as Admah? 
How can I set you like Zebo!1m? 
My heart burns within me (against me), 
my compassion is burning. 
I will not execute my fierce anger, 
I will not again destroy Ephraim. 
For I am God and not man, the Holy One 
in your midst, 
I do not come to destroy. 
They shall walk after Yah'i'Teh, 
he will roar like a lion, yea, (when) 
he will roar, 
his sons shall come trembling from the 
west; 
Like birds shall they hurry (trembling) 
from Egypt, 
like doves from the land of Asshur, 
and I will make them to dwell in their 
homes, says Yahweh.1 
1. I have accepted here the translation of D. R1tschl, 
"God's Conversion - An Exposition of Hosea 11," 
Interpretation, 15(1961), 287-303. His translation 
is bas1c1ally similar to that of J. :111. Hard, Hosea, 
and to the translations of W. Wolff and R. RudO.lph 
in their commentaries on Hosea. Such basic differ-
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This passage l ike other passages in Hosea which we have 
examined has specific relations with the covenant law-
suit and covenant renewal. Verse 1 states the great 
act of Yahweh, specifically this case emphasizing Yah-
weh's election of Israel (cf. Deut. 26:5-10; Josh. 24: 
2ff.; Pss. 1-5, 136). Verses 2, 3 and 4 are part of the 
accusation against Israel. Here it is especially 
stressed that they have turned to worship Ba'al in con-
trast to Yahweh's steadfast love for them (cf. Pss. 78, 
106). This accusation is followed by the announcement 
of judgment in verses 5, 6, and 7. This announcement of 
present and future judgment is immediately followed by a 
section emphasizing hope for Israel's future restoration 
and return to Yahweh. Thus again as in Hosea 12 and 5:8-
6:6 we have very similar emphases: God's graciousness 
toward Israel (cf. 12:9, 13); Israel's turning away 
from Yahweh to worship Ba'al (cf. 12:11); the announce-
ment of judgment upon Israel (5:9ff.; 12:2, 14); and 
elements of hope (cf. 6:4ff.; 12:6, 9). As in Hosea 5:8-
6:6 there is an emphasis upon turning to Yahweh ( :J..) LU ) 
ences as there may be in their translations do not 
basically alter my interpreation of the chapter. 
The translation also agrees essentially with that 
of H. Donner, Israel unter den Vltlkern, ("Supple-
ments to Vetus Testamentum"; Leidena E. J. Brill 
1964), Vol. XI, PP• 84-92. 
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and God's ultimate hope to have Israel again dwell 
(Hosea 11:11) in their homes which is quite similar to 
having them dwell in tents again (Hosea 12). 
Yet, despite the emphasis upon Yahweh's judgment 
of Israel, there is the constant stress upon Yahweh's 
love ( ..1... IT ,I'' ) for Israel, his son. This lack of reso-
lution on the part of Yahweh between salvation and 
judgment is also to be found in Hosea (6:4; Genesis 6:5-7, 
and Deuteronomy 32:26-3~ 1 
In this passage as in others in Hosea, Hosea has only 
emphasized two of the three great fundamental acts of 
Yahweh. He has emphasized the Exodus 2 and the wander-
ings in the desert while omitting an emphasis upon the 
taking of the land. No doubt he has done this to indi-
cate his emphasis upon judgment and his belief that the 
taking of the land was the great temptation and the be-
ginning of the end for Israel (cf. Hosea 2:16f., 9:10; 
10:1; 12:10). His pattern of relating the historical 
events of Israel's history and their turning away from 
Yahweh's gracious acts follows a similar pattern in 
1. G. von Rad, Deuteronomy, p. 199. 
2. Note that the usage in v. 3 of J) ) I I is closely 
related to Exodus terminology found in Psalm 89, 
Deut. 9:29; I Kings 17:36; Ex. 6:6; 15:15; Psalm 
77:16; Isa. 50:9; 62:12. 
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Deuteronomy (cf. Deut. 26), Numbers, the E tradition and 
especially such Psalms as Psalm 78. Psalm 78 emphasizes 
u'he Exodus from Egypt (vv. 12-16), the unfaithfulness 
of Israel (vv. 17-22), the wonderful feeding of Israel 
in the desert (vv. 23-29), and a closing look at the 
Exodus event (vv. 52f.). A similar pattern is found 
in Psalm 105, thus indicating that we have here a view of 
Israel's history which was recited in the cult at various 
cultic observances. Thi s view of history is related of 
course to the E . tradition, pre-D and Deuteronomy (cf. 
Hosea 1-3 also). 
The unique motivation for God's election of Israel is 
his love ( . :2/f.t/ ) for Israel, his chosen son. The emphasis 
in Hosea 1111 upon Israel's sonship relates Hosea to the 
election tradition of E , pre-D, and Deuteronomy itself. 
This factor is seen further in Hosea's emphasis upon 
the concept of God's love for Israel.1 Although this 
concept has connotations of passion between a man and a 
woman, Hosea always avoided any sexual overtones by 
relating God's love to definite historical actions in 
1. See pp. 204ff. above for the discussion of the usage of 
this word in Deuteronomy. Sf. Hos. 3a1: 9a15: 
11a1: 14a4: and Deut. 4a37 et. al. Also note 
the discussion of Moran who has shown the ancient 
orig ins of the father-son concept in ·Near Eastern 
covenant treaties. 
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history . 1 This concept of Yahweh's love is found both 
in Deuteronomy (cf. 6s 7-8) and throughout Jeremiah. 
I srael's election is the result of Yahweh's love for 
her. We have already seen that this concept of love 
has ancient roots in the convenant concept found even 
in ancient Near Eastern treaties. 2 Here in Hosea, as in 
Deuteronomy 6, the concept of love is closely related to 
the Decalogue since God's love is contrasted with man's 
lack of love for Yahweh because of man's turning to the 
Ba a lim. 3 Dennis J. McCarthy has shown that this Father-
Son scheme is also emphasized in Deuteronomy (cf. 32:5, 
19 and 1:31) with its stress upon the covenantal relation-
ship between Yahweh and Israel.4 McCarthy comments on 
this emphasis and the relationship between it and 
1. See H. Eichrodt, Theology of the Old Testament, Vol. I 
p. 252. In note 2, P• 252, Eichrodt lists the 
following historical situations: "Hos. 11.1; 12.10; 
13.4, the ' God from the land of Egypt'; 13.5, the 
guiding through the Wilderness; 4.6; 6.?; 13.1, the 
mak ing of the covenant; 13.6, the conquest of Canaan; 
4.6; 12.14, God's guidance through the prophets; 
7.15; 11.7, the strengthening of the nation." 
2. P. 2 04f f. above where the views of :r.1oran were pres en ted. 
J . See pp. 206f. above. 
4. See Dennis J. McCarthy, "Notes on the Love of God in 
Deuteronomy and the Father-Son Relationship between 
Yahweh and Israel," CBQ , XXVII(1965), 144-14?. 
judgment a 
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The normative idea, the one which can be 
documented through a wide range of the 
Israelite tradition including Deuteronomy 
itself, was that the father-son relationship 
is essentially one of respect and obedience. 
It is reverence and fidelity which is demand-
ed of the son, and Yahweh is concerned to 
assure this b~ punishing failure. A key text 
is Dt 8a5, where Yahweh is the father who 
does not spare the rod. Significantly this 
occurs in relation with the description of 
Yahweh's dealing with Israel in the desert, 
the very context where Yahweh's tenderness 
stands out in the Hosea view, but here the 
emphasis is on sterness. Of course, we assume 
that the ultimate motive for this is a care-
ful love, but this is not explicit, much less 
is it in the foreground. Clearly the author 
is thinking of the way Yahweh disciplined 
His children in the wilderness, especially 
in the awe-inspiring experience of Sinai 
which called forth fear and reverence, not 
any sort of tender love •••• 1 
Hosea also proclaims Yahweh's anger towards his son's 
actions (cf. Deut. 32a19-20). For Hosea the period in 
the wilderness was not one of love without punishment • • 
In his discussion of Hosea 9a15 N. Lohfink shows 
that Hosea's usage of the word love is similar to its 
usage in Deuteronomy.2 He bases his argument upon the 
work of Wolff who sees the reference to Gilgal here 
as a reference to the choice and disobedience of Saul. 
Thus Lohfink writesa 
1. Ibid., pp. 145-146. 
2. N. Lohfink, "Hate and Love in Osee 9,15," CBQ 
XXV(1963), p. 417. 
• • • this sin is then disturbance of the 
loyalty relationship between Yahweh and his 
people, precisely in the area of Yahweh's 
rulership. If this loyalty relationship is 
called 'love•, then it is the 'love• of 
sovereign to vassel, of king to subject. 
It is the 'love• which Moran calls 'cov-
enantal love,' and which is found in Deut-
eronomy. Os 9, 15 therefore shows that 
Osee's conception of the love of God for 
Israel is also related to covenantal love, 
even though he gives this love in all other 
texts a new and different accent.l 
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Of further significance for an understanding of how 
important the election tradition was to Hosea are 
chapters one through three of Hosea. These chapters, 
concerned with the marriage of Hosea to Gomer, have 
significant relationships to the Exodus and Election 
tradition as they are found both in Ex9dus 1-15 and 
Deuteronomy 32. Hosea 1-J, 12 and 5:8-626 all contain 
a covenant lawsuit with announcements of judgment yet 
with hope of restoration. The first chapter begins 
with announcements of judgment upon Israel with Hosea's 
naming of his children using names which symbolize the 
annulment of the covenantal relationship between Yahweh 
and Israel. Here, of course, the prophet's announce-
ment is symbolized in and through his own actions.2 
1. Ibid., p. 417. 
2. See H. G. Reventlow, Das Amt des Propheten bei Amos 
("Forschungen zur Religion und Literature des Alten 
und Neuen Testaments"; G8ttingen: Vandenhoeck & 
Ruprecht, 1962), pp. 47-48, for the significance of 
prophetic symbolism. 
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This announcement of judgment in symbolic form is followed 
in chapter 2 by a motive clause stating that they will 
become sons of the living God (cf. Josh. 3:10, the 
living God), which is followed by Yahweh's command that 
the prophet plead with his people to return from their 
adultery. This pleading is immediately followed by 
a development of the accusation giving in detail the 
nature of Ephraim's adultery plus further announcement 
of judgment. But these judgments are followed in 2:14 
(H 2:16) by an announcement of Yahweh's intention of 
leading Israel back to the wilderness where he will speak 
tenderly to her in order that he might renew the covenant 
with her. Thus we find here incarnated in Hosea's 
very life the message of judgment and hope of restoration 
that we found already in Hosea 12 and 5:8-6:6 and which 
we have already related to forms of covenant lawsuit 
and covenant restoration (cf. also Micah 6 and Jeremah 
1-3) .1 
The relationship between Hosea 1-3 and Israel's 
election in the Exodus event is seen further in much of 
the symbolism and terminology of these chapters. Hosea 
as Yahweh's messenger and representative is ordered to 
1. See H. W. Wolff, "Der grosse Jesreeltag (Hosea 2: 1-
3)," in Ges.S.tud., pp. 151-181, for Holff's arguments 
for accepting Hosea 2: 1-3 as orig inal with Hosea. 
Both Heils and Unheils can exist side by side. 
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marry Gomer, symbolizing the essence of Hosea's message, 
that Israel must be isolated in order that ultimately 
there may be restoration. Thi s marriage represents 
Yah1>1eh • s marriage to Israel.1 This marriage concept 
is further heightened by the word, yld, 'bear a child,' 
used throughout Hosea (1a3,6,8; 5a7; 9a16: 13a13; also 
in Jer.). The same term (yld) is also used in Deut-
eronomy 32a18 where Yahweh g ives birth to Israel. In 
both Deuteronomy 32 and Hosea Israel is accused of 
forgetting her maker, the God who had created her, who 
had led her out of Israel and g iven to her the promised 
land. This relationship bet·Neen Hosea and Deuteronomy 
32 i s just another indication of their relationship to 
the Covenant Lawsuit which contains both judgment and 
hope of repentance. The references in Deuteronomy 32a6 
1. See Geo. \'l idengren, "Early Hebrew Myths and Their 
Interpretation," Myth, Ritual, and Kingship, ed. 
s. H. Hooke (Oxforda The Clarendon Press, 1960), 
p. 180, who sees this marriage having relationships 
to the god-ancestor marrying the mother of the tribe, 
who is herself a divine being. Widengren further 
supports this argument by mentioning the several 
references to Ephraim as a calf or bull much like Anat. 
Concerning Anat and Baal see also s . Talmon, 
"The 'Desert Motif' in the Bible and in Qumran 
Literature," Biblical Motifsa Origins and Trans-
formations, ed. A. Altmann (Cambridgea Harvard 
University Press, 1966), pp. 50-52. Such references 
to the Canaanite Baal cult seem to be highly tenuous 
especially since Hosea always relates all concepts 
of Yahweh's marriage to Israel to concrete historical 
events; there is never any specific emphasis upon 
sexual relationships. 
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and 32a18 refer to an earlier, happier situation between 
Yahweh and Israel, but also indicate a change which points 
to the judgment scene in verses 19ff. II • • • • the 
measure of Yahweh's love and favor is the measure of 
Israel's guilt and punishment. This is the mood of 
Hosea 11, but in archaic form." 1 (cf. Deut. 1a31.) 
Hosea, in using this word, yld, has stressed that 
Israel is the creation of Yahweh. Yahweh has created 
them as a religious and political community. But as a 
parent Yahweh must also punish them when they are way-
ward,with the hope that they will ultimately return to 
their true home. Hosea's usage of the word further 
indicates his relationship to the covenant terminology 
and covenant renewal as it is found in the ancient 
messages of Deuteronomy 32 which we have seen to be 
related to Joshua 24, I Samuel 12, Judges 6: 8-10, and 
Exodus 19:20. Hosea uses the terms in relationship to 
the judgment of Israel (No pity and not my people), 
yet his ultimate purpose is to lead Israel into a 
covenant renewal (Hosea 2: 15ff, H-2:17ff.) at which 
time Yahweh will call them his people again and they 
will answer: "Thou art my God."(2:23), a phrase which 
1. D. J. McCarthy, '"Creation' Motifs in Ancient Hebrew 
Poetry," CBQ XXIX(1967), p. 93(399). 
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is distinctly related to the cultic covenant renewal 
ceremony.1 We can now see why the election of Israel 
as seen in the Exodus event is so significant for Hosea. 
I t is the essence and main part of the covenant 
t radition found throughout Judges, Samuel, Deuteronomy 32 
and Exodus. Without this act of Yahweh Israel could 
no t hope to survive. The1r election is both the basis 
of t heir judgment and of their hope for restoration. 
Chapters 1-J of Hosea also give us further insight 
into the nature of Hosea's prophecy. These chapters 
emphasize the view that Tanweh elected Israel, both north 
and south. Hosea is thus a prophetic spokesman to "I srael". 
t he old amphictyonic community. w. Beyerlin in his work 
on Micah has already shown that this southern prophet 
considered himself to be speaking to "I srael," not just 
t o t he southern political kingdom of Judah. 2 Although 
for Micah the future amphictyonic community will center 
around a second David in Jerusalem, the monarchy will al-
ways be under similar restr1ctions as those put upon it by 
1. G. w. Ahlstr~m, Psalm 89: Eine Liturgie aus dem 
Ritual des leidenden K6nigs (Lund& c. w. K. 
Gleerups FOrlag, 1959), P• 115. 
2. w. Beyerlin, Die Kulttraditionen ••• , PP• 11-28. 
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Samuel and the prophet Nathan (II Sam. 7). 1 
Micah writing about 722-701 saw that the true 
Israel was not the political state of Judah, nor Israel 
in the north, but the amphictyonic Israel. Beyerlin 
states this fact as follows: 
Die furchtbar schweren Fragen, die in den 
geschichtlichen Ereignissen der Jahre 722/1 
und 701 aufgebrochen waren, beantwortet der 
Prophet, indem er seinen Volksgenossen ver-
kttndet, dass ihre Zukunft allein darin liegt 
und wahrgenommen werden kann und soll, dass 
sie auch jetzt noch "Israel" sind und re- 2 pr~sentierena das erw4hlte Bundesvolk Jahwes. 
1. There were many prophetic forces within Judah which 
attempted to hedge the tremendous powers of the often 
secular Davidic Monarchy. Many scholars have show~ 
the attempts, as seen in many Psalms, to set the limits 
of the monarchy. These same prophetic forces also 
emphasized the tent rather than the Temple and per-
haps would not let David even build a temple. On 
this subject see v. w. Rabe, "Israelite Opposi-
tion to the Temple," CBQ, XXIX(1967), PP• 228-233· 
Mr. Rabe's work and the work of Beyerlin would seem 
to indicate that there were prophetic forces within 
Judah which were originally related to Shiloh and 
which preserved the amphictyonic traditions much 
as did Hosea. Can we dare separate Hosea from these 
prophets even though they did come to emphasize the 
Davidic monarchy? Indeed David had originally 
accepted the Tent ideology thereby indicating his 
relationship to the amphictyonic traditions. The 
northern kings had not done this. No wonder Hosea 
could not hold them up as future leaders of the 
community (Hos. 2:1-3, H 2). 
2. w. Beyerlin, Die Kulttraditionen ••• , p. 28. 
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Hosea in a similar manner spoke to "Israel", not to the 
political state of Israel,1 The political states and 
their state-supported relig ious systems were defunct in 
the eyes of Hosea; they were the creations of man and 
man-chosen kings, Thus when they came to the cultic sites 
seeking blessings and an understanding of the current 
historical problems of Israel, Hosea, using language of 
covenant lawsuit, was quick to show them God's inter-
pretation of these events, Israel and Judah's vassal-
a ge to Assyria was God's judgment upon the political 
states, 1.-lhen Hosea spoke of the future state of 
"Israel" he spoke in terms taken from the amphictyony. 
He spoke of returning to tents in the wilderness (Hosea 
12) and of selecting a head over both north and south 
(Hosea 2 z 1-3'),; Thus both Hicah and Hosea interpreted 
the events of their time as a judgment upon Israel and 
Judah, They will possibly lose the promised land and 
1. For a discussion of "Israel" as a cultic term 
referring to the amphictyonic confederacy see 
IVI . Noth, "The Laws in the Pentateuch: Their 
Assumptions and Meanings," The Laws in the 
Pentateuch and Other Essa s, trans. D. R. Ap-
Thomas Edinburgh London: Oliver & Boyd, 1966), 
pp, 25,26,32-34. This term is used in a 
similar manner throughout Deuteronomy and Leviticus. 
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must return to their tents (wilderness; cf. Hosea 9:3). 1 
This pattern is quite similar to Deuteronomy 1 where 
Moses proclaimed that Israel cannot enter into the 
promised land since they have broken the commandments 
of Yahweh. They must wait in the wilderness; only the 
next generation can return to their homes in the promised 
land (Hosea 2:1-3H and 11:11). Just as Samuel, the leader 
of the amphictyony, had interpreted the people's desire 
for a king in light of God's demands so also Hosea in-
terpreted the historical situation of his day in light 
of God's j,urposes and intentions for "Israel''. 
In several places in Hosea the term Israel refers 
only to the northern kingdom, especially when it is used 
in relationship to Ephraim (4:16-17; 5:3,5; 11:8). How-
ever, in 2:1-3• and 3:4 Israel refers to both north and 
south as it does also in 7:1 and 11:1.2 All of these 
texts either refer to the future state of restoration or, 
as in the case of Hosea 11:1, to God's election of Israel 
1. 
2. 
See G. von Rad, "The Promised Land and Yahweh's Land 
in the Hexateuch," The Problem of the Hexateuch and 
other Essays, trans. by E. W. T. Dicken (New York: 
McGraw-Hill Book Co.), pp. 79-93, especially p. 87 
where he shol'rs that the Sinal Covenant and the 
giving of the land are closely related in Deuteronomy. 
H. w. Wolff, Hosea, p. 143. 
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in the Exodus event. This concept is brought out fur-
ther in Hosea 5:8-14 and Hosea 2:1-3H. In Hosea 5:8-14 
Ephraim and Judah are seen as brothers who are both 
guilty in the intrigues of the Syro-Ephraimite war. The 
true unity of Israel for Hosea lies in the covenant of 
"Israel" with Yahweh (cf. 2:1-3, 16-23H and 3:1-5). 
Hosea, much like Moses, proclaimed judgment upon Ephraim's 
political intrigues and religious activities; but he 
proclaimed restoration of the true "Israel", those who 
respond to his call by returning to Yahweh. Then and 
only then will there even be a possibi]ity of returning 
to the land (2:1-3H). It was "Israel" that was elected 
(11:1), not the political state of Judah or Israel 
{Ephraim). 1 This emphasis of Hosea upon a return to 
the amphictyonic period is seen in his usage of l1J .\. 1 
in 2:2( H) rather than mlk which he only uses in curses 
upon the kingship of Ephraim (1:4; 3:4; 5:1; 7:3; 8:4; 
8:10; 10:15; 13:10f.). His usage here also corresponds 
to I Samuel 8:5, Numbers 14:4 and Judges 11:8. 2 
1. See H. w. Wolff, "Das Thema 'Umkehr' in der 
alttestamentlichen Prophetie," Ges. Stud., PP• 137-
138. 
2. See H. w. Wolff, Hosea, P• 31. 
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Hosea's relationship to amphictyonic traditions is 
shown further by his usage of the term, Ephraim. James 
M. vlard writes as follows concerning Hosea•s usage of 
t h is terma 
' Ephraim' is used flexibly in Hosea and more 
often than in any other book of the Old 
Testament(thirty-five times). It is Hosea's 
favorite designation of the northern Israel-
ite state (4a7; 5•3•5,9,11,12,13,14; 6c4,10; 
7c1,8,11; 8c9,11; 9c3,11,13,16; 10:6,11,11; 
11a12; 12:1,9,15; 13a1; 14a8). Nevertheless, 
the traditional tribal character of the name 
persists in the prophet's recollection of 
covenantal history (11c3; cf. 13c1). In 9•3, 
•Ephraim• means the people rather than the 
state or the ancestral tradition, but in 9z13 
this ambiguous usage is avoided and the people 
are called •sons of Ephraim.• In 9a8 the Heb-
rew text reads, 'The prophet is the watchman 
of Ephraim, with {'im) my God' or something 
like it. The RSV emends to ('am) of my God.' 
••• In proximity to 9•3 and~13, the RSV 
rendering is a reasonable one. It makes the 
prophet primarily responsible to the covenant 
people rather than to the Israelite state. In 
connection with the tribal memory of 11a3, the 
divine question, "How can I give you up, 0 
Ephraim," presumably refers to the people, 
God's determination never again to destroy 
Ephraim (11c9), then, refers . to the people as 
a community of the covenant. i 
Ward also stresses the datum that Israel equals the covenant 
people in Hosea 12c12; 13a1; 11z1; 12a13; 1118; 14z1,5. 2 
One should also note that both Joshua and Samuel were 
from the tribe of Ephraim which played a leading role in 
the old tribal confederacy. 
1. J. M. Ward, Hosea, pp. 239-240. 
2. Ibid., pp. 241-242. 
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Since Hosea states in 2a2 that there should only be 
one head over the new amphictyonic state, what does this 
statement say about Hosea's relationship to a central 
cultic site? (Cf. Hos. 2:2, 3:5 with Jer. 33:15.) H. G. 
Reventlow discusses a similar problem in the Book of 
Amos. If Amos was a covenant mediator for the entire ' 
religious amphictyony, can one deny those passages in 
Amos which refer to Jerusalem-Judah? Further was Jerusa-
lem recognized as the center of the amphictyony in Amos' 
day? Reventlow comments on this question as followsa 
" Das wurde mit vielen Beobachtungen an anderen 
Stellen, angefangen mit 2. Sam. 6, ~bereinstim­
men. Nicht zuletzt passt dazu der Inhalt der 
Heilsprophetie 9,8ff., der das Ende des 's~d­
igen Kanigreichts', des Nordrechts, mit der 
Hoffnung auf die Wiederaufrichtung der in 
Jerusalem ihre Hauptstadt besitzenden 
daviddischen C~samtmonarchie verbindet. Diese 
Zusammenh~nge hat bereits ~illAG {Amos, s. 250. 
Zu Am. 9,8 vgl. schon Rost, Israel bei den 
Propheten, BWANT IV, 19, 1937, s . 19f.) angedeu-
tet. vlenn Amos einen gesamtisraeli tischen 
Blickpunkt hat, der die Existenz des getrenn-
ten Nordreiches als eine vor~bergehende 
Anomalie empfindet, welcher Jahwe bald eine 
Ende bereiten wird, ist diese Konzeption der 
nat~rliche Ausdruck seines Amtes, das zu den 
gesamtisraelitischen Institution gehart, nicht 
bloss der einer persanlichen Uberzeugung. So 
unangebracht es deshalb ist, alle Anspielungen 
auf Juda und Jerusalem aus dem ~brigen Amos-
Buch zu entfernen, so unrichtig 1st es Z.B. 
auch, die Juda-Strophe aus dem Valkergedicht zu 
streichen. Von daher m~ss dieselbe Frage f~ 
den Propheten Hosea neu in Angriff genommen 
werden, wo das gleiche Problem der Juda-
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Beziehungen auftaucht. 1 
Hosea at least would seem to have indicated his 
desire to have one Israel with one cultic site. He never 
mentioned Jerusalem but he was against worship at Gilgal, 
Beth Aven {Bethel), Mizpah, 'l'abor, Gilead, and Samaria 
{ Ho s e a 4 : 1 5 , 5 : 1 , 6 : 8 , 7 : 1 , 8 : 5 f • , 9 : 1 5 , 1 0 : 5 , 1 2 : 1 2 , 
14:1, 8:11). Several scholars have stressed that Hosea 
was pro-Judean except for the fact that Hosea did not 
accept the royal theology of Jerusalem. This view has 
been supported by s . Asami in a recent dissertation. 2 Even 
H. W. \.-lolff admits that perhaps Hosea ultimately w·ent to 
his cohorts in the South.3 Asami maintains the same 
argument for Amos.4 Indeed, there are several arguments 
which mi ght support this view·. In 2:1 (H) Hosea mentions 
that Ephraim had erected many altars for sacrificing 
which led to Ephraim's sin {Hos. 8:11).5 Further Hosea 
1. H. G. Reventlow, Das Amt des Propheten bei Amos, 
pp. 113-114. 
2. s . Asami, "The Central Sanctuary in Israel in the 
Ninth Century," ( Harvard Th. D. Dissertation, 1965), 
pp. 197ff. 
3. H. w. Wolff, Hosea, pp. xiv, 271-272. 
4. s . Asami, "The Central Sanctuary 
145ff. and 158. 
o o o f II PP o 16ff o f 
5. See G. ~stborn, Yahweh and Baal: Studies in the 
Book of Hosea and Related Documents {"Lunds 
Universitets Arsskrift," N. F . Avd. 1, Bd . 51, l r. 6; 
Lund: c. w. K. Gleerup, 1956), pp. 86-87. 
hints that break ing a l'ray from the South was wrong when 
he condemned what happened at Jezreel (Hosea 1-3) and 
in several other passages (Hos. 1a9, Hos. 4:16; cf. 
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I Kgs. 12119; 1111-13; Judg . 21; Num. 27117; 2319 3617f.). 
Hosea seems to insist that after the judgment Israel must 
exist as a unity (Hosea 212) with only one leader (Hosea 
212, 3a5). Also we have already seen that even in the 
time of Elijah there was communication between the so-
called "northern" and "southern" prophets in I Kings 
1311ff. when the prophet from the south came to condemn 
King Jeroboam I and he apparently was accepted by his 
northern cohorts.1 Cross and Wright further substantiate 
Asami • s arguments l'li th their statement that 
after Bethel was taken by Ahijah from Jeroboam 
I and incorporated into the territory of Judah, 
Bethel ceases to be the rival sanctuary to 
Jerusalem. But Bethel a gain becomes the object 
of prophetic attack when having been rejected 
by the north sometime after Jehoshaphat, it 
is re-established by Jeroboam II as the king 's 
sanctuary "and the temple of the kingdom." ••• 2 
Thus for many years Bethel politically had been connected 
with the South, not the North. At least this 1-Tould seem 
to say that prophets such as Elijah, Amos, and Hosea 
were not directly connected with the North, the political 
1. See pp. 268f. above. 
2. S . Asami, "The Central Sanctuary • • • , " pp. 165-166. 
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kingdom, or for that matter the South, as a mere political 
kingdom. Also rucah, outside of his emphasis upon the 
royal ideology, emphasizes the older amphictyonic tra-
ditions of "Israel". 
This close relationship between Hosea and rucah would 
seem to indicate that the differences between J and E per-
haps are not as great as Newman concludes. No doubt 
there are differences in emphasis between the two strata 
but the Sinai Covenant is of extreme importance in both. 
Indeed, Micah's forms of speech, apart from his emphasis 
upon the Davidic monarchy, are structured exactly like 
those covenantal lawsuit forms found in Hosea. All of 
these factors would seem to indicate that we do not have 
such a thing as northern and southern prophets, but 
prophets who preserved the statutes and order of the old 
covenantal amphictyonic order wherever it needed to be 
defended a gainst the inroads of false worship and morally 
wrong political leadership. s. Asami notes this factor 
in the period of Elijah by stating a 
1. 
2. 
Elijah acted on Mount Carmel and in the 
valley of Jezreel, not because those 
places belonged to the Northern Kingdom 
but because the traditional values of 
Israel were at stake there.2 
M. Newmant The People of the Covenant (New Yorka 
AbingQon Press, 1962). 
S. Asami, "The Central Sanctuary • • • , " p. 398. 
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No doubt during the period of Elijah the cultic sites 
of Bethel and Gilgal, around which his actions were cen-
tered, were in the hands of the south. The prophets 
spoke to one Israel, We have seen that Hosea was 
acquainted with the wilderness tradition (Hos. 9a10; 
11a1-4; 1Ja4-6) which may be related to portions of Num-
bers (Num. 25a1-5; J1a16; cf. also Dt. 4aJ; Josh. 22a17). 
But this portion of Numbers, part of the Deuteronomic 
history, was essentially prepared in the south. 
vlhy than did Hosea not emphasize Jerusalem and the 
Davi dic monarchy? He never spoke out a gainst Jerusalem 
nor a gainst the Davidic monarch. And the prophetic 
circles which preserved his oracles saw nothing wrong 
with inserting pro-Davidic eschatological passages (Hos. 
Jal-5). Perhaps Hosea believed that the northern 
community would not accept a pro-Davidic emphasis. Never-
theless there are too many other connections between 
Hosea and Micah to doubt that in some way they were 
closely related to the same prophetic circles. And it 
must be always realized that even in Micah the Davidic 
hope and promise is always connected with and subsumed 
under the Sinai Covenant. 
There are also many relationships between Hosea 
and Amos. Their usage of Israel's ancient traditions 
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is quite similar. John H. Otwell comments upon these 
similarities: 
In many ways his message is lilce that of 
Amos. He mentioned various parts of the 
canonical saving history; the exodus from 
Egypt (Hos. 2:15; 11:1; 13:4), the 
wilderness wandering (Hos. 12:9; 13:5); 
and he described Shechem as a shrine ( Hos. 
6:9). He referred a gain and again to Egypt 
as t h e place of bondage, either in the past 
or possibly a gain in the future (Hos. 7:16; 
8 :13; 9:3; 11:5). He also condemned many 
of the acts disapproved of in the curses 
in Deuteronomy 27, as did Amos. Hosea 
4: 1 7; 8: 5; 10: 5-6; 11 : 2; 13: 2; 14: 9; 
parallel Deuteronomy 27:15. Hosea is the 
only one of the six great prophets to 
mention the prohibition (Deut. 27:17) 
a gainst moving landmark s ( Hos. 5:10). 
The prophet shared the condemnation of 
Canaanite ritua l sexual practices mentioned 
in Deuteronomy 27:20-23 (Hos. 4:10, 13-16), 
the prohibition of murder in secret (Deut. 
27:24; Hos. 6:9), and the curse on those 
who refuse to obey the commandments in-
cluded in the covenant with Yahweh (Deut. 
27:26; Hos. 4:6; 6:7; 8:1, 12). As in 
the case of Amos, we can say confidently 
that Hosea knew and accepted the most ancient 
Yahwist traditions of his people.1 
That Amos was dependent upon the ancient covenant 
tradi t i ons has been maintained also by Otto Kaiser 
in a recent article: 
1. John H. Ot well, I "L'Jill Be Your God: A Layman's 
Guide to Old Testament Study ( Nashville: 
Abingdon Press, 1967 ) , pp. 100-101. See also, pp.73ff. a-
bove,the discussion of the work of J. L. Crenshaw, 
when h e shows the relationship of Amos to many of 
the covenant traditions. 
In nicht geringerem Masse 1£sst sich 
die Abh£ngigkeit der Propheten von 
der Glaubenstradition ihres Volkes nach-
weisen, wenn man ihre Gerichtes-und 
Heilsverkftndigung untersucht. Wenn Amos 
in seinem grossen V8lkergedicht 1,3-2,16 
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den Volkern auf Grund einer jeweils para-
digmatisch genannten Versundig~g das 
Gottesgericht anknndigte, so fallte er 
hier keineswegs, wie man fr~her meinen 
konnte, ein naives ethisches Urteil, sondern 
folgerte auf Grund der Ideologie des 
Bundesfestes, in dem nicht nur der 
Gerichtsgedanke ~ber Israel, sondern 
auch der Uber die V8lker beheimatet wari 
Die Abhgngigkeit von der Bundestradition 
wird vollends deutlich, wenn man die den 
Israelities vorgeworfenen Vergehen an den 
Bestimmungen des Bundersrechtes misst. 
Der in 2,6 erhobene Vorwurf den Gerechten 
um Silber und den Armen um ein P.aar Schuhe 
in die Schuldsklaverei zu verkaufen, 1£sst 
sich zwar auf keinen speziellen Rechtssatz 
" " . zuruckfuhren, scheint m1r aber der Grund-
tendenz von Ex. 22,24 zu entsprechen. 
Die 2,7a erhobene Anklage, dass das Haupt 
des Geringen zertreten und der Weg des 
Gerechten gebeugt werde, bezieht sich auf 
die Benachteiligung der Armen im Rechtsstreit, 
wie d~e im Bundesbuch Ex. 23,6 und 8 
ausdrucklich untersagt wird. Und wenn 
Vater and Sohn getadelt werden, weil sie mit 
der gleichen Magd geschlechtlich verkehren, 
so steht im Hintergrund wahrscheinlich ein 
Rechtsgrundsatz, wie en sich Lev. 18,8.15 
spiegelt. Ebenso findet die 2,8 erhobene 
Klage, dass man auf gepf£ndeten Kleidern 
lagerte, in Ex. 22,25 ihre BegrUndung, 
wl!hreild der Prophet bei seinem Hinweis auf 
das Trinken des von den Schuldnern 
eingetriebenen \veins wieder die Grundtendenz 
des apodiktischen Rechts im Auge hat. 
Die Vermutung, dass der Prophet, der als 
Wahrer des Gottesrechtes auftritt, seine 
Gerichtsankundigung innerhab des Bundes-
festes vorgetragen hat, hat viel fUr 
sich,l 
Further evidence which shows the relationship of 
Amos to the covenantal traditions is cited by 
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A. s. Kapelrud in a recent article.2 Kapelrud shows how 
Amos is related to many of the psalms which were used 
in the temple in Jerusalem. He maintains that Amos 
gained lcnowledge of various traditions (Election, 
3a1f.; features of Israel's history, 2a10ff.; 3a1; 
4a10f.; 5a15ff.; 6a5; 9a7; facts concerning Sodom 
and Gomorroh, 4a11; the pestilence in Egypt, 4a10; 
the exodus from Egypt, 40 years in the wilderness, 
2a10; 5a25) which were recited in the Psalms used in 
the Jerusalem temple. (~. Pss. 1x, lxviii, 1xxviii, 
1xxx, 1xxxiii, lxxxix, xcv, xcix, cv, cvi, cvii, 
cxxxv, cxxxvii.) 
Kapelrud stresses that Amos used these traditions 
which w·ere used in the temple service to strengthen 
the faith of the people, to emphasize the warning 
which was already present (4a6-12; 9a1-9). But, 
1. 
2. 
Otto Kaiser, "Hort des Propheten und vlort Gottes," 
Tradition und Situationa Studien zur alttest-
amentlichen Prophetie, edited by E. Wurthwein 
and o. Kaiser (G5ttingenr Vandenhoeck & Ruprecht, 
1963), pp. 79-80. 
A. s. Kapelrud, "New Ideas in Amos 1" Supplements to Vetus Testementum, Vol. XV \"Volume du 
Congres"; Leiden 1 E . J. Brill, 1966), pp. 
193-206, 
Kapelrud maintains, Amos was no mere prophet of doom; 
the important matter for Amos was to call the people 
to repentance. 
Kapelrud emphasizes that Amos was a spokesman for 
the Yahwistic circles of the south who maintained 
the covenantal traditions. Although Amos only uses the 
word for covenant once (1a9), the term is presupposed 
throughout his writings. Amos goes north to show that 
the leading circles there have denied and forgotten 
the implications of the covenantal ethics in their 
political, economic and religious life. Kapelrud 
comments: 
According to the prophet, the upper classes 
in Samaria, Bethel and other cities in the 
north lived as if there were no covenant 
and no obligations at all (ii,6ff., iii, 13ff., 
iv, 1ff., vi, 1ff.) •••• 1 
Amos preached to them the heritage of Israel which they 
had forgotten and which had to be renewed. Amos' 
relationship to the north and his purpose for going 
there seem quite similar to that of Hosea who also up-
held the covenantal ethics a gainst the sins of the 
northern kingdom. 
We have already seen the relationship of Hosea 
to several of the psalms mentioned above. The 
1. Ibid., p. 198. 
308 
309 
arguments of Kapelrud help us to see that Hosea was also 
related to similar prophetic circles such as those surround-
ing Amos. This relationship does not necessarily mean 
that Hosea was a southern prophet; but it does show that 
these prophetic circles saw as their chief purpose speaking 
to "Israel", both north and south, wherever and when-
ever they saw infractions of the covenantal relationship 
between Israel and Yahweh. Hosea also spoke out against 
the lack of knowledge on the part of the northern priests, 
prophets and lcings. ltle have seen that this message is 
closely related to that of :t'licah and now to that of Amos. 
These similarities would seem to indicate that: the pro-
phets of the eighth century were related in many ways to 
the same covenantal traditions; it is becoming more and 
more difficult to distinguish between northern and 
southern prophets since their true allegiance was to 
the covenant community of Israel; and Hosea was the 
covenant mediator of Israel who spoke to both the north-
ern and southern political kingdoms. 
Further, Hosea's speeches at the various cultic 
sites remind us of Amos' trip to Bethel ( Amos 7 ). 
Amos made it quite clear that he was not one of the 
cultic prophets set up by the king and his household, 
but that he was the true representative of God. 
This action upon the part of Amos further substantiates 
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the view that Hosea also was not connected with the 
politically established cultic sites of the northern 
kingship such as Bethel, but that he believed that it 
was within his duty and responsibility to go to these 
sites and speak the word of God. In so doing he used 
the very same covenantal forms of speech used by Amos 
and Micah. These forms of speech were taken from the 
covenant lawsuit and covenant renewal ceremony of 
ancient Israel which were still in use in some form at 
the temple in Jerusalem and no doubt still at Bethel and 
Gilgal, although their true usage had been completely 
corrupted and misused. 
4. Sinai Covenant Tradition 
In the three previous sections of this chapter we 
have been unable to avoid mention of the importance of 
the Sinai covenant, especially the service containing the 
covenant lawsuit and covenant renewal. We have seen 
the significance of the Sinai covenant in chapters 1-3, 
5•8-6~6, 11, and 12. Other significant chapters must 
now be examined. Of especial importance is chapter 13 
of Hosea (13a1-14a1,). The text of chapter 13 has no 
major textual difficulties. The LXX has one major 
difference in verse 4 where it has a major addition. 
The Vulgate essentially agrees with the MT. The Vulgate 
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gives a very literal translation and often simplifies 
any bothersome phrases. Chapter 13 of Hosea reads as 
follows a 
1 When Ephraim spoke~ there was trembling; 1 
he was lifted up in Israel. 
But he was guilty with Baal and he died. 
2 Now they increase in (their) sinning, 
and make for themselves molten images; 
From their own silver they make idols 
expertly; 
They say to them (idols) a "r1y sacrifices". 
Men kiss calves. 
3 Therefore they shall be like a morning 
cloud, 
and like dew that goes early away, 
like chaff blo~m from a threshing-floor 
or smoke from a hole in the wall. 
4 I am Yahweh your God 
from the land of Egypt; 
And you know no God but me; 
for besides me there is no saviour. 
5. I knew3 you in the wilderness, 
in the land of drought. 
1. w. Harrelson holds that the meaning "trembling", 
retheth, is supported by the occurrence of this 
term in LQH 4t33 in his unpublished article, 
"Ephraim's Appointment with Death," (Biblical 
Colloquium Class, Vanderbilt University, November 
27' 1964) f p. 2. 
2. Most scholars emmend nas•a to read in the Niph'al 
third, singular, nissa'; however the Qal form, 
"He lifted up", is also possible here. 
3. I have not accepted here the alternative, "shepherd-
ed", which is suggested by the reading of the LXX, 
Syriac, Vulgate, and Targum. Cf. Amos 3•2 where 
Yahweh had known Israel and Hosea 13a4 where it 
mentions that Israel did not know other gods then. 
6 When I fed them to the full, 
and they were filled, 
their heart was liftrd up, 
then they forgot me. 
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7 So I became like a lion to them; 
like a leopard I will lurk by the way.2 
8 I will meet them like a bear who is bereaved, 
and tear them open to the heart. 
I will devour them like a lion, 
as a wild beast would tear them apart. 
9 I have ruined you, 0 Israel, 
for in me is your help. 
10 Where then is your king to save you3 
in all your cities, 
and your champions, of whom you said, 
"Give me a king and princesa? 
11 I gave you a king in my anger 
and I took him away in my wrath. 
1. Cf. Deut. 8a14 and 32&18. 
2. Harrelson comments upon the usage of a consecutive 
imperfect in the first verb, followed by a regular 
imperfect, by stating• 
"I think we have a prophetic t .ejXt tha:t ~,moves 
quickly from the past deeds of Yahweh to those 
that describe the present, open, uncompleted 
action purposed by Yahweh." W. Harrelson, 
"Ephraim's Appointment with Death," p.3. 
3. It would seem that the usage of •epho' here would 
require the question making 'ehi as the equivalent 
of •ayyeh. However, J. M. Ward's translation also 
makes sensea "I am your king, where is your 
saviour ••• ?" since this passage makes quite 
clear that Yahweh is the true king of Israel. 
12 The iniquity of Ephraim is bound up; 
his sin is hidden. 
13 The pains of childbirth begin for him, 
but he is a son who is unwise. 
According to his time, he does not come 
at the mouth of the womb. 
14 Shall I ransom them from the power of 
Sheol? 
Shall I deliver them from death? 
I am your plague, 0 Sheol! 
Compassion is hidden from my eyest 1 
15 For whil~ he flourishes like the reed 
plant, 
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an east wind, a wind of Yahweh will blo~r, 
rising from the desert, 
and his fountain will be ashamed, 
and his spring shall be made waste, 
he shall ::~plunder the treasury of every 
previous thing. 
16 Samaria shall bear her guilt, 
for she has rebelled against her God. 
They shall fall by the sword; 
their babies will be dashed to death, 
and their pregnant wives slashed open. 
This chapter consists of five major units plus a 
sixth unit which probably has been added later and empha-
sizes complete destruction. The other five units, how-
ever, are part of a covenant lawsuit form consisting of 
1. This passage is very difficult to translate. It 
should be noted that Weiser and other scholars 
translate verse 14a as it is in the MT: "I shall 
ransom them • • • • I shall deliver them • • • • " 
But this translation would seem to disagree with 
the context of the verse. 
2. See H. w. Wolff, Hosea, p. 288. 
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both the accusations and announcement of judgment, although 
the technical term r1b is missing. The first two verses 
give a summary of Ephraim's past and present sins, 
the main emphasis being upon Ephraim's worship of Baal. 
This accusation is followed by the announcement of 
judgment introduced by lakhen. 
Verses 4-6 relate the passage specifically with the 
service of covenant renewal for the words of verses 4 
and 5 are taken directly from the form of self-predica-
tion found in Joshua 24:2-13 as well as Judges 6:1ff., 
I Samuel 12, and Hosea 12, 5:8-6:6 (cf. also Ex. 17:1-7 
and Num. 11:4-6). Especially si gnificant are Yahweh's 
theophanic words of self-revelation: "I am Yahweh your 
God" (cf. Hos. 12:9 and Deut. 7:9). This phrase is 
indicative of God's presence in Israel's history, 
specifically in the Exodus event.1 It is the phrase 
which introduces the decalogue (cf. Ex. 20; Ex. 34:11-26; 
Pss. 50, 81; Ex . 3:4, 6b, 7; Deut. 5:6; Mic. 1:2-7; 
Amos 3:lf.; Lev. 11:45; 22:33; 25:38; 26:45; Jer. 7:22f.). 2 
1. See w. Eichrodt, Theology of the Old Testament, Vol. 
I, PP• 189-191. 
2. See. H. Noth, "The Laws in the Pentateuch ••• ," 
pp. 22-23, and W. Beyerlin, Die Kulttraditionen ••• , 
PP• 40-43. 
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This phrase is directly related to the commandment that 
the people of Israel cease to worship other gods: they 
may worship Yahweh only. Indeed, this would account for 
the accusatiion in verses 1 and 2 of ch. 13 against 
Ephraim for worshiping the Baalim. J. Lindblom notes 
the significance of this phrase when he writes: 
fur" Die Offenbarung auf dem Gottesberge ha~t 
unseren Erz£hler zwei Dinge implizierta 
. . II 
erstens die Beauftra§ung Mosea, die ijebraer 
aus !gypten herauzufuhren, zweitens eine 
Aussage ~ber den sich offenbarenden Gott. 
Der Sinaigott, der llahwe, d. h. 'der Seinende', 
heiss, sei mit dem Gott der v£ter identisch. 
Die Tatsache, dass hinter der Sinaioffen-
barung und dem Befreiungswerk der gleiche 
Gott Jahwe stehe, bedeutete selbstver-
st£ndlich eine neue Verbindung zwischen 
diesem Gott und den Hebr£ern, die in Agypten 
lebten • • • • Das Volk wird von Jahwe 
'mein Volk' genannt (v. 7,10), es wird nach 
dem Auszug Jahwe auf seinem Berge verehren 
(v. 12), Jahwe wird der Gott der Hebr£er 
genannt, und die Hebr£er nennen ihn, Jahwe, 
unser Gott ( v. 18) • • • .1 
That Israel was neither to worship other gods nor to 
create any images are two of the commandments unique 
to Israel, and the two most emphasized by Hosea. This 
exclusive relationship between Yahweh and Israel thus 
1. J. Lindblom, ''Noch Einmal die Deutung des Jahwe-
Namens in Ex. 3,14," Annual of the Swedish 
Theological Institute, p. 11. 
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presupposes the covenant. 1 It is a relationship in 
which Yahweh demands the complete allegience of his 
people. 2 
The theophanic presentation of Yahweh usually pre-
ceded the proclamation of the law {Gerichtrsrede) {cf. 
Mic. 1a2-7; Pss. 50 and 81).3 The appearance of 
Yahweh always led to a call for the separation of 
Israel from other gods. If there was no separation then, 
as we have in this chapter, the end result was the 
announcement of judgment upon Israel. 
Ephraim, however, had forgotten the main stipulations 
of the covenant {Hos. 13a1,2,6). They became proud 
and forgot Yahweh, which was a denial of their true 
covenantal rolea to know Yahweh {Hos. 13z4). The usage 
of know and forget in these verses (4-6) reflects 
covenant terminology. 4 This same pattern of emphasis upon 
1 • !II. N oth, "The Laws in the Pentateuch • • • • , " pp. 
49-60. See also G. von Rad, Deuteronom~, p. 57; 
Old Testament Theology, Vol. II, pp. 39 -400, 
2. See Fensham, "Clauses of Protection in Hittite 
Vassal-Treaties and the Old Testament," VT, 
XIII(1963), 133-143, in which he sho'i'rs that the 
head partner of the vassal treaties demands the 
absolute faithfulness of the vassal. If the 
vassal fails in this faithfulness, cursing be-
falls him. 
3. w. Beyerlin, Die Kulttraditionen ••• , pp. 31-37, 40-44. 
4. See pp. 251ff.above, where we discuss the work of 
H~fffon concerning the. covenantal implications of 
yada, to know. 
317 
God's gracious actions toward Israel, Israel's turning 
away to other gods, the ensuing judgment and future re-
storation are to be found over and over again in E, pre-
D, in Psalms such as Psalm 78 and 81:1 as well as in 
Judges 6 and I samuel 12. This pattern indicates that 
again when we come to Hosea 13 we are in the midst of a 
covenant lawsuit and covenant renewal service. This 
terminology and its usage here are more at home in the 
cult than in any legal procedure at the gate. As 
Harrelson maintains: 
It is eminently suitable as a part of the 
covenant festival where admonitions, self-
identification of Yahweh, and calls tf new 
acts of decision for Yahweh belonged. 
This passage is closely related to the service of 
covenant renewal and covenant lawsuit also fouO,d in 
Deuteronomy 32. Hosea 13 and Deuteronomy 32 both con-
tain (1) an introductory statement of the case at issue 
by the divine Judge and Prosecutor or by his earthly 
official, (2) a recital of the benevolent acts of the 
Suzerain, (3) the indictment, and {4) the sentence (cf. 
Hos. 13:5ff. with Deut. 32:10; Hos. 13i6 with Deut. 32:15). 2 
1. w. Harrelson, "Ephraim's App(l)intment with Death," P• 7. 
2. See the work of E. Baumann, "Das Lied Moses (Dt. XXXII 
1-43) auf seine Gedankliche Geschlossenheit 
Untersucht," VT, VI(1956), 414-424. Baumann shows 
the following-relationships between portions of 
Hosea and Deuteronomy 32: Deut. 32:6, 28 with Hos. 
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The closeness of Deuteronomy 32 to the prophets is 
shown by E. Baumann when he concludess 
Dt. xxxii bringt inhaltlich nichts Anderes 
vor, als was der Auftrag der grossen Propheten 
Israels w~: Jhw's Wohltun an seinem Volke, 
bzw. seine Mdhe um Israel und 1m Gegensatz 
dazu Israels Undank und Auflehnung. Zum ' 
echten Geist und Stil einer unmittelbare 
Gottesrede, wie sie die zweite HAlfte 
des "Liedes" ganz ausfttllt.l 
Hosea 13:7, 8 also shows the close relationship between 
cursings and blessings and the covenant situation. The 
usage of devouring animals is a frequent type of curse 
in ancient Hittite vassal treaties (cf. Hos. 5:12 and 5:14 
also). 2 This usage of a common curse form by Hosea is 
4:11 (J·er. 7:5); 4:22; 5:21; 25:16; Deut. 32:10 
with Hos. 9a10; 11:1; 13:5ff. (Jer. 2:6}; Deut. 
32a13f. with Hos. 2:10; 6:3; Deut. 32:15 with. Hos. 
13s6 (Jer. 5:27f.); Deut. 33:5; Isa. 44:2; Deut. 
32a20b with Hos. 2:4; Isa. 1a21; Deut. 32=34 with 
Hos. 1Ja12, PP• 421-422. 
1. Ibid., p. 424. Also for an excellent discussion of 
~ relationship of the covenant renewal ceremony 
to the prophets {i.e. the statement of what God had 
done for Israel and how Israel has forgotten, fol-
lowed by the accusations of Yahweh against Israel) 
see J. L' Hour, La Morale de L 'Alliance (-"Cahiers de 
la Revue Biblique," n. 5; Paris: L1bra1r1e 
Lecoffre, 1966), in passim. Cf. also Psalm 78 for 
similar emphases. 
2. See D. R. Hillers, Treaty-Curses and the Old Testa-
ment Prophets ("Biblica et Orientalia," n. 16; 
Romea Pontifical Biblical Institute, 1964), P• 56. 
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another factor which relates Hosea to covenant terminology 
11 
although he himself does not use the term, berith, very 
often. Hosea's cursings upon Israel for their turning 
to Baal and foreign idols parallels the cursing against 
individuals in Deuteronomy (cf. Deut. 13:12-18) which is 
extremely anti-Canaanitic also. Here Hosea's language 
may betray the language of holy war. In ancient Israel 
the Israelite forces were to destroy the gods of the 
other nations. If they did not the ban would come upon 
them. 1 It would seem that Hosea turned the ban here 
against Israel because they forsook Yahweh. 
Here the Heilspruch of the cultic prophet or priest 
has become a prophetic judgment. However, this 
announcement of judgment can become one of redemption. 
This announcement is often connected with an outward 
sign as in Isaiah 7r14 and Jeremiah 28:10 (cf. Hos. 1-J).2 
Indeed, these very verses seem to have a provisional 
nature since the first phrase in verse 7 is in the 
consecutive imperfect while the others are in the im-
perfect tense, thus indicating that Yahweh is watching 
1. See G. von Rad, Studies in Deuteronomy, pp. 57-58. 
2. See C. Westermann, "The ~~ay of Promise through the 
Old Testament," The Old Testament and Christian 
Faith: A 'rheolo leal Discussion, B. ·w . Anderson, ed. 
New York: Harper & Row, Publishers, 196J), 
pp. 20J-208ff. 
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and waiting to see how they will react. In fact, this 
chapter, like chapter 12, seems to be more in the mood 
of a preacher, not just a judge proclaiming judgment. 
This factor is just another indication of a more cultic 
sphere rather than a legal procedure at the gate. Gem-
f\ 
ser has brought out this mood of the covenant rib ter-
minology when he writes: 
i\ Lastly, the rib-pattern reveals the un-
dogmatic, unsystematic way of thinking, 
in religious matters, of the Old Testament. 
All is ultimately left to, lies in the hands 
of, the Supreme Judge and Ruler, whose 
judgment is righteous, but unpredictable, 
and inscrutable, for human understanding, 
whose ways are not ours. He is a person, 
not a system or an order. But this implies 
that there is an appeal to Him, even an 
irrational, underserved, unjustifiable 
appeal to his heart, his compassion, his 
grace • • • .1 
This opportunity for repentance, which we have already 
seen to be characteristic of other passages in Hosea, 
is similar to a practice found in the legal pro-
cedure at the gate. Boecker has pointed out that 
1\ 1. B. Gemser, "The rib or controversy-pattern in 
Hebrew Mentality," Wisdom in Israel and the 
Ancient Near East, edited by M. Noth and D. W. 
Thomas (H. H. Rowley Festschrift; Supplements 
to Vetus Testamentum; Leiden: E. J. Brill, 
1955), P• 137. 
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after the speeches of the Anklager and the defense 
speech, just before the announcement of judgment, there 
was always a statement of what the guilty party might 
do to prevent punishment (cf. Hos. 2:4-17 and Hos. 4:4-19). 1 
Therefore Boecker concludes: 
Sollte man daher nicht bestimmte 1mpera-
t1v1sche Mahnreden der Propheten · als 
Schlichtungsvorschlage verstehen, die 
die Auseinandersetzung zwischen Jahwe und 
dem Volk zu einem guten End brigen wollen?2 
This mood of indecisiveness on the part of Yahweh 
continues in the following verses (9ff. of ch. 1J) of 
Hosea. Verses 10ff. are part of an accusation belong-
ing to the citation and reason section which precedes 
the announcement of judgment.J I n verse 10 Hosea has used 
a portion of I Samuel 8;6, a section of Samuel which is 
anti-monarchical, in the citation or reason part. Yahweh 
alone is King; it is he who appoints Israel's kings and 
1. 
2. 
J. 
H. J. Boecker, Redeformen des Rechtslebens 1m Alten 
Testament ("Wissenschaftliche Monographien zum Alten 
und Neuen Testament," Bd. 14; Neukirchen: · 
Neukirchener Verlag, 1964), p. 120. 
Ibid. 
H. W. Wolff, "Das Zitat 1m Prophetenspruch," Ges. 
Stud., pp. 4]-44. See also c. Westermann, BaSic 
Forms of Prophetic Speech, trans. H. c. White 
(Philadelphia: The Westminster Press, 1967), 
pp. 176,177,180,181. 
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1 princes. It is he alone who saves. Hosea's usage of 
this anti-kingship tradition relates him to Judges 6:6-8 
and I Samuel 10 and 12 where the emphasis ;1.s upon Israel's 
not worshipping other gods and not having kings unless 
selected by Yahweh. (Cf. also Hos. 8:5-6:10; 10:5-6.) 
We have already seen this anti-kingship mood on the part 
of Hosea in Hosea 2:1-.3 in which Hosea emphasizes that 
in the future restoration there will be no king, but a 
"head" over Israel. 2 (Cf. I Sam. 8:.5; Num. 14:4; Judg. 
11:8; I sam. 15:17; Hos. 1:4; .3:4; 5:1; 7:.3; and 8:4.) 
Hosea makes it quite clear that the office of the king 
must proceed from God as did the covenant mediator 
Samuel before him (cf. Hos. 8:4) • .3 
1. See pp. 1.34ff. and 171ff. above concerning the 
importance of Yahweh's kingship in the E tradition, 
and the pre-D tradition. Concerning Hosea's usage 
of the passage from I sam. see H. w. Wolff, "Das 
Zitat 1m Prophetenspruch," Ges. Stud., PP• 55-56. 
2. For the usage of ''head" see also Deut • .3.3:5, 20; 
Josh. 14:1; 19:51; 21:1; 22:14, 21, JO; 2.3:2; Ex. 
6 : 14, 2 5; Num. 1 : 4, 16 ; 1 0 : 4; 1.3 : 1-2 ; 14: 4; 2 5 a 14-1 5; 
.32:28; .36:1; Deut. 5:2.3. The usage of this term 
by Hosea for the future leader of Israel shows 
Hosea's close relationship to the earlier 
amphictyonic traditions preserved among the 
prophetic circles and which are still found in the 
prophetic, Deuteronomic circles. 
J. See M. Noth, "Office and Vocation in the Old Testa-
ment," The Laws in the Pentateuch and other Essays, 
trans. D. R. Ap-Thomas (Edinburgh/London: Oliver 
& Boyd, 1966), PP• 240-241. 
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Hosea's view of the kingship and the term "head" 
relates him very closely to the earlier amphictyonic 
circles and to the later prophetic, Deuteronomic circles 
(cf. Hos. 8 :4 with Deut. 17, I Sam. 8:1ff. and 10:17ff.). 
Hosea applied the same yardstick to measure t g e kings 
of both the north and the south (cf. Hos. 5:10-12, 
12-14 L. Although his speeches a gainst kingship do not 
emphasize the Davidic monarchy, there are indeed similar-
ities between the restrictions he places on the monarchy 
a nd those placed upon it by Micah and even Isaiah for that 
reason. H. Donner speaks to this relationship between 
Hosea and Isaiah in the following statement: 
Umso bemerkenswerter ist es, dass Hoseas 
politische Sprffche bei allen situations-
bedingten Differenzen im einzelnen doch grosse 
Ahnlichkeiten im ~usseren Erscheinungsbilde 
zu denen Jesajas aufweisen. Hoseas Nein 
zur Aussenpolitik seines Staatswesens ist 
nicht weniger entschieden als das Jesajas. 
Es ist das Nein Jahwes zu einem Volke, das 
ohne ihn aussenpolitische Bindungen ein-
ge gangen 1st. Ephraim hat nicht auf 
"Vertrauenswtirdiges" h~ren wollen (Hos. 5, 
8-9), es 1st "seinem Feinde nachgelaufen 
(hos. 5,11), hat Heilung seiner politischen 
Sch~den bei Assur statt bei Jahwe gesucht 
(Hos. 5,12-14), hat Schaukelpolitik getrieben 
( Hos. 7,8-12. 11,1-7. 12,2), den ;J 9 JL; ll 
Jahwes verletz± (Hos. 5,1-2), und sein 
Vertrauen anstatt auf Jahwe auf seine 
milit~rische st~rke gesetzt ( Hos. 10,13b-
15). Ephraim hat Jahwes Vaterliebe, mit 
der es seit der klassischen Heilszeit 
1. See G. von Rad, Deuteronomy, p. 119. 
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umhegte, zurtickgewiesen und mit Un gehorsam 
und Abfall beantwortet (Hos. 11,1-7). Das 
alles muss unausweichlich die Katastrophe 
nach sich ziehen, die Vernichtung des 
S taatswesens und Volkskarpers. die Jahwe 
selbst herbei ftihren wird. Man kann 
dergleichen ~hnlich, wenn auch mit anderen 
Formulierungen, bei Jesaja lesen. Obgleich 
es Hosea nirgendwo so deutlich ausspricht 
wie Jesaja: Auch bei ihm ftihren, wom~glich 
mit noch grasserer Sch~rfe, die Erarterungen 
zur Forderung nach Neutralit~tspolitik. 
Die Gemeinsamkeit beider Propheten besteht 
in ihrem Eifern ftir den Ausschliesslich-
keitsanspruch Jahwes. An diesem Anspruch 
entztindet sich das Problem der Existenz 
Israels unter den Valkern.1 
Hosea's latest accusation found in verses 9-12 is 
followed by another rather ambiguous promise of mercy 
(vs. 12-14) similar to the ambiguous promise in verse 7. 
Yahweh speaks of Israel as an unwise son who will be 
born ( -1 7 '-1 ; cf. Deut. 32). This usage of ·-r"J<r is 
common in Hosea. Yahweh would like to assist in the new 
birth of Ephraim; after all he is the source of their life. 
This same ambiguousness on the part of Yahweh is 
found in 13:14. This verse is a very difficult one to 
translate. I believe that w. Harrelson has given us an 
important clue to its interpretation when he writes: 
Everything turns upon the meaning of the noun 
noham. I have translated it "vindication" 
in order to indicate the ambiguity. The verb 
and its derivatives occur frequently of 
Yahweh's repentance of intended evil. They 
1. H. Donner, Israel unter den Valkern, PP• 174-175· 
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occur frequently also of the comforting of one 
in pain or grief. But several occurrences 
are closely parallel to the verb naqam and its 
derivatives. The two are in direct parallelism 
in Isa. 1:24; "Lo, I will satisfy myself from 
my enemies and will avenge myself on my foes." 
Ezek. 5r13 says that Yahweh's anger will spend 
itself, he will vent .his fury, and will satis-
fy himself •••• Yahweh's day of vengeance, 
according to Isa. 61:2, brings comfort to 
those who mourn. This may simply mean that 
Yahweh avenges himself upon his and Israel's 
enemies and then comforts oppressed Israel. 
But it may also suggest that the basic meaning 
intended by both notions is that of restoring 
the balance, setting things ri ght, establishing 
harmony through exercising vengeance and 
t~ereby bringing comfort to the oppressed. 
I suspect that the use of the plural impera-
tive in Isa. 40:1 means just about that. 
Yahweh's punishment of Israel's sin has run 
i ts course, for Israel has paid double. Now 
the word goes out that comfort be borne to 
Israel in Exile. The word of comfort means, 
in effect, that Yahweh is restoring the 
balance, is setting things ri ght. In Isaiah 
57:6 Yahweh rhetorically asks if he will be 
comforted by the offering of sacrifices and 
the like. Again we can see that the term 
can refer to the easing of deep emotion!, the 
effecting of equilibrium in one's life. 
Thus even in the midst of judgment we find an element 
of hope (cf. Hosea 5:6-8; 6:1-3 and 12). This factor 
would seem to indicate that we have a definite form of 
prophetic speech, perhaps a call to or a summons to re-
pentance. w. Harrelson also comes to a tentative con-
elusion from his study of ch. 13 itself: 
I think therefore, that we have a particular 
1. vl . Harrelson, "Ephraim's Appointment \'lith Death~' 
pp. 9-10. 
form of prophetic speech designed to leave 
the future open, designed to arrest the 
attention of the defendant, cause him to 
stand open before the threatening judgment, 
with possibility for life intimated along 
with the probabi lity of death. The wei ght 
of the oracle seems to lie on the side of 
coming judgment, but the possibility of new 
life is adumbrated in all three elements of 
the ambiguous yerdict of the judg e with which 
the poem ends. 
It would appear that the prophets often used the 
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announcement of judgment to force the people to face 
t heir sinfulness.2 Indeed, it would seem that they were 
part of cultic proceeding s in 1-'Thich the prophet made 
it quite clear that the peoples' lamentations and 
confessions must be quite sincere (cf. Josh. 24 and 
Hos. 5:8-6:6 and 12). And we have seen that the covenant 
renewal service contained elements of both warning and 
judgment.3 Harrelson expresses a similar view in his 
summary of chapter 13: 
1. 
2. 
The judgment of the prophets pronounced in 
cultic setting need not have disturbed the 
g eneral understanding that covenant breach 
brought inevitable ruin, in and of itself, 
Ibid. , p. 10 
See p. 98, no. 3 above, on the usag e of this form 
in Hittite vassal treaties. 
See ch. 2 above where the .views of Beyerlin and 
Harvey are discussed concerning this matter. 
or the general practice of repentance and 
lamentation and confession designed to 
secure Yahweh's pardon. These judgments 
rabher offered a turning point in the 
cultic proceedings designed, I suspect, to 
call for serious facing of the immediate 
political-religious situation, designed to 
underscore the particular situation in 
which the people then and there stood.1 
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Just as we have seen in Hosea 122 the prophet leaves 
open the possibility of salvation; the possibility that 
those (the remnant.?) might here and now face up to the 
historical situation and be placed via the cult before 
the face of Yahweh on the other side of the Jordan in 
the desert. Yet, God's forgiveness is left a mystery. 
God's grace is not cheap. He and He alone can bestow it! 
The cultic rites are no mere guarantee of Yahweh's forgive-
ness. The proper performances of them does not mean any 
subsequent forgiveness. The people in the cultic setting 
are called upon to make a decisiona either be for or 
against Yahweh. t'l. Harrelson stresses that "it opens 
the way for a decision, it calls for trust in God with-
out assurance of what such trust may lead to."3 
1. Harrelson, "Ephraim • s Appointment With Death," p. 11. 
2. See pp. 218ff. above. 
3. W. Harrelson, "Ephraim's Appointment With Death," p. 14. 
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The form of prophetic speech which we have found here 
is thus both related to the Hittite vassal treaties and, 
as we have seen, to the judgment at the gate. Usually 
before the announcement of judgment there was a moment 
in lt~hich it was stated what the accused person must do 
to make amends. If the warning was not heeded and amends 
made, then, of course, the judgment and its consequences 
were announced. Thus here we have the judgment left open 
and the verdict is yet to be announced.1 
The entire chapter also seems to stem from a cultic 
setting in which Hosea is the covenant mediator. We have 
emphasized this factor before in our study of the other 
texts in Hosea. W. Harrelson holds to a similar viewz 
Hosea may not have been speaking directly 
in a cultic center, as a cult prophet doing 
what was traditional for a cult prophet on 
that occasion. But it seems to me possible 
that he 't'las, and · that whether or not this 
was the case, such a place for prophets to 
speak Yahweh's judgment must be presupposed 
in order to account for the hearing given to 
prophets and for the p~eservation and remem-
brance of their words. 
1. w. Harrelson, lbid., has a similar view; but his 
view is not based upon a complete study of Hosea 
nor does he relate his findings to Hittite 
vassal treaties or to the judicial procedure 
at the gates. 
2. w. Harrelson, ibid., p. 11. 
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Further motivation for Israel to return 
to Yahweh is fpund in Hosea 14 (cf. Hos. 2 and 11). 
1 
Here Israel is called to return to Yahweh and the terms 
for Israel's return are stated quite clearly (mahnrede; 
cf. Hos. 2:4ff.; 4:15; 8:5a). Yahweh announces his 
ultimate motivation, his love (v. 4, ~), and states 
how they must respond to this love: they ~ust first 
acknowledge their guilt, repent and come to Yahweh with 
words, not sacrifices, words which acknowledge their 
utter and complete dependence upon Yahweh, not upon 
Assyria or false idols. These are the terms for Israel's 
return to Yahweh. Hosea is making it quite clear that 
God's promise is eternally true even in the midst of 
judgment. 
Hosea is here pleading with "Israel" the covenantal 
community, not Israel the northern political state. 
The political community and its related cult may be 
destroyed, but that will not destroy God's ultimate 
purpose nor will it destroy the covenantal co~unity 
of the faithful. Hosea is proclaiming, perhaps in a cultic 
situation, what is demanded of people who wish to return 
to Yahweh (cf. Hos. 5:8-6:6 and Josh. 24, I sam. 7:Jff.; 
Gen. J5a2ff.; I Kgs. 8:46ff.). It is not enough to come 
to Yahweh with sacrifices and false hopes and false 
words. This hope on the part of the prophets for Israel's 
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return is not only found in Joshua 24 but also in 
Amos and Hosea1 (cf. Hosea 12a5-6 and Amos 4:4-13). 
It must be noted that it is God's graciousness and 
love which make possible the return. The warnings in 
chapter 13 seem to find their derivation and fulfillment 
in the Heilsspruch of ch. 14. H. w. Wolff stresses this 
point a 
Das Mahnwort ist als Einladung eindeutig vom 
Heilsspruch her bestimmt • • • • Diese form-
geschichtliche Deszendenz des Rufs zur Umkehr 
als Mahnwort vom Heilsspruchen, nicht vom 
Scheltwort her ist von grundlegender Bedeutung 
und darum auch an all jenen Stellen vor Augen 
zu halten, an denen die Verbindung mit der 
Verheissung in unserer Textftberlieferung 
oder auch im aktuellen Zuspruch gel8st ist.2 
Chapter 14 also shows Hosea's relationshi p to the 
cult, or at least his usage of cultic terminology. 
Essentially 14a3-9 is a typical response to a natd. onal 
lame~l or dirge (Bussli turgie). vie have already seen 
the importance of this Bussliturgie as part of the cov-
enant ceremony.3 After the petition on the part of the 
1. w. Eichrodt, Theology of the Old Testament, Vol. II, 
pp. 466-467. 
2. H. · W. vlolff, "Das Thema 'Umkehr' in der allt. 
Prophetie~ Ges. Stud., p. 144 (cf. also Jer. 4a1; 
25a5; Jer. 3•21-25; 31&15-20). 
3. See pp. 83ff. above where the work of Beyerlin 
and Harvey is discussed in detail. 
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people there is the divine utterance of either promise 
of unconditional forgiveness (Hos. 14:5-9), which will 
be forthcoming if there is genuine and lasting . conversion 
(cf. Hos. 6:5, 6 and Jer. 14, 4:1, 2), or the cultic 
mediator can offer a complete denial. This usage by 
Hosea of cultic terminology emphasizes further his re-
lationship to the cult and to the role of covenant med-
iator (cf. Jer. 14:15: I Sam. 7:3ff.).1 Indeed, as 
we have already seen in Hosea 62 Hosea in the role of 
the Mosaic covenant mediator sees it as his responsi-
bility to answer the people's complaints and confessions, 
much like Joshua (Josh. 24). He can either accept their 
confessions and sacrifices or reject them. And always 
it is his role to make it quite clear what the mood and 
manner of confession must be. This role seems quite in 
place in the covenant renewal ceremony (cf. with the 
entrance liturgies in the Psalms such as Pss. 15: cf. 
also Jer. Ja21-4:4). 
1. See H. w. Wolff, "Das Z1tat 1m Prophetenspruch," Ges. 
Stud., pp. 87-88, for a discussion of Hosea's usage 
of liturgical fragments in his speeches. 
2. See PP• 241ff. above. 
These chapters in Hosea should be compared with 
Joshua 7 and 8 (cf. also J udg . 6a8-10).1 In Joshua 
7a2-5 t he Israelitic forces receive a terrible defeat 
in war a gainst the people of Ai. The people cry unto 
J oshua, the covenant mediator, wanting to know why they 
have been defeated. Joshua, serving as the medi ator of 
Yahweh, answers (v. lO)a "Israel has sinned." Israel 
has broken the covenant; it must be renewed and the sin 
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swept away before Israel will win a battle. Joshua states 
what the people must do to erradicate the sina they must 
completely destroy those who have brought the evil upon 
Israel . This renunciation of their sins is followed in 
8 a30-35 with a ceremony of covenant renewal. 
This form is very similar to that found throughout 
Hosea. The people wish to know why they are being de-
feated and why their land is being destroyed. Hosea 
/\ 
ansn ersa "Israel has sinned." Yahweh has a rib a gainst 
them ( See Hos. 4). Because they have broken the covenantal 
law of I srael, these punishments have come upon them. 
Usually Hosea then attempts to show Israel what they 
must do to rectify matters (Hos. 2:4-7; 4:5ff.; 6a6; 12a6; 
1. See K. Baltzer, Das Bundesformul ar, pp. 66-67. 
1411ff.) in various forms of Mahnrede and passages of 
motivation (Hos. 11) which will lead to a sincere re-
newal of the covenant on the part of Israelites. 
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Apparently these festivals of lamentation were con-
nected with that of Covenant renewal. 1 This emphasis 
upon crying to Yahweh during bad times is prevalent 
throughout Hosea as a prelude to covenantal renewal. 
We have already seen this in our discussion of other 
passages in Hosea (cf. Judg . 616-10 with Hos. 518-616, 
Hos. 12). This same mood is found also in Chapters 7 and 
8 of Hosea. In Hosea 7, the prophet emphasizes the 
observation that the people no longer even cry from 
their hearts (Hos. 7114); they no longer even return to 
him in a halfhearted way (7110). The term used in 
verse 14 is f ~ J (cf. Hos. 7114; rl[l c. 313; I Sam. 15111), 
which is a cultic term associated with Bussl1turgie.2 
Yahi'Teh desires to redeem them ( v. 13) but they must come 
1. A. vleiser, The Psalms, trans. H. Hartwell , 
( Philadelphia I The vlestminster Press' 1962)' 
in passim. 
2. 14 . Beyerlin, "Gattung und Herkunft des Rahmens ins 
Richterbuchs," Tradition und Situation, p. 11. On 
the liturgy of penitential days as se·en in Hosea 
611-6 and Pss. 15 and 24 see also s. Spiegel, 
"A prophetic attestation of the decalogue1 Hosea 
615 with some observations on Psalms 15 and 24," 
HThR 27(1934), 105-144. On the form of t he call to 
penitence see H. 1:1 . t•iolff, "Der Aufruf zur Volksklage," 
ZAW, 76(1964), 48-56. 
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to him with a true heart. Yahweh would heal them; but 
they must meet the moral qualifications of any covenant 
renewal (cf. Pss. 15 and 81). Their mourning rites are 
those connected with Baal, no longer those which take 
place before the renewal of the covenant. 
This same usage of pj J. is found in Hosea 8:2. 
The people cry to Yahweh that they know him, indicating 
that the people have cried to Yahweh for support of a 
military venture. Hosea's response, however, is that 
they have broken the covenant; their cry to Yahweh is 
insincere. Therefore they shall receive judgment rather 
than salvation as Yahweh has no delight in their sacri-
fices (8:13). 1 All of these factors would seem to 
indicate Hosea's role as a covenant mediator who answers 
the peoples' cry much like Gideon in Judges 6 and Samuel 
in I Samuel 12. (Cf. the usage of a trumpet in Hos. 8sl 
and Judg. 6:8-10; cf. also Joel 2:lf. This blowing of 
the trumpet was no doubt originally connected with holy 
war.) 
1. That cultic terminology, part of the entrance 
liturgies as used here in Hosea 8:13, is stressed 
by G. von Rad in Old Testament Theology, Vol. 1, 
pp. 378-380. For the relationship of this verse to 
pre-D passages in Judges see the discussion of 
Beyerlin's work in chs. 2 and 3 above. 
These passages must be related also to Jeremiah 36 
~rhich contains a Klagefeieren festival. In Jeremiah 36 
such a festival is announced. Immediately Jeremiah 
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sends Baruch i'J"i th a message of judgment to be proclaimed 
to the people in the temple. Jeremiah's ultimate hope 
is that 
it may be that the house of Judah will hear 
all the evil which I intend to do to them, 
so that everyone may turn from his evil way, 
and that I may forgive their iniquity and 
their sin. (Jer. 36:3) 
This passage is very similar to the entire mood of the 
Book of Hosea. Always his proclamation of judgment is 
with the intent that Israel might repent of its sins. 
Hosea, like Jeremiah, believed he had the right to speak 
at these festivals, to proclaim God's word to Israel in 
response to their cries for help and assistance. 
This same mood is to be found in Hosea 5:3-15. In 
5:3-15 as in ch. 4, 1-1e have a description of a legal pro-
cedure.1 And in it Hosea proclaims that even though Israel 
comes to seek Yahweh, /J} f J , they shall not find him. 
This usage of Iii p .:Z is, of course, similar to f j Y 
since both are connected with the lamentation of the people. 
1. c. Westermann, Basic Forms of Prophetic Speech, 
pp. 199-200. Cf. Hosea 2:4-17 and 4:1-3; 4-6. 
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The people have broken the covenantal laws; their priests 
and prophets have even ceased really to promulgate them; 
therefore how can Israel ever expect to find Yahweh. 
Normally the complaint psalms emphasize the people's 
call upon Yahweh to remember ( { .J 'r ) his graciousness 
tol'Tards Israel; however, Hosea never uses it in this 
manner. Instead, he says that Yahweh will remember their 
sins (8:13). This plea for the people to remember is 
connected with the covenantal relationship and God's 
commitment to Israel (Jer. 14:21; cf. also Pss. 26:6; 
1 25:6, hesedh; 119:49; 74:2). 
Childs has commented that, 
The prophetic oracle also shows a strong 
dependence on the cultic tradition of the 
complaint psalm. Recent Old Testament 
scholarship has continued to emphasize the 
deep roots of the prophetic message in the 
cultic tradition of Ancient Israel. Yet the 
prophets ware by no means cultic officiaries, 
nor was the cult the vehicle for their 
preaching. Their message came as a violent 
break with the tradition in which they 
themselves stood. The older forms have 
been taken up, then twisted into words of 
1. See also B. s . Childs, f'1emory and Tradition in Israel 
("Studies in Biblical Theology," no. 37, Naperville: 
Alec R. Allenson, Inc., 1962), pp. 35-36; 
c. Westermann, The Praise of God in the Psalms, 
trans. K. R . Grim from the German Das Loben 
Gottes in den Psalmen, 1961 (Richmond: John Knox 
Press, 1965), pp. 35ff. and 44ff. in the German. 
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judgment, and hurled back into the faces of 
those who persisted in nurturing the sacred 
tradition of the past. The use to which the 
complaint psalm has been put is a good il-
lustration of this.l 
I maint ain, however, that this view is incorrect and 
t hat our work up to this point has shown that Hosea 
not only used cultic terminology but that Hosea played 
an i mportant role in t he covenant renewal ceremony it-
self. The people come lamenting some evil which had 
come upon them and seeking God's presence. The prophet, 
the upholder of the covenantal standards, proclaims 
whether or not their coming is acceptable and whether 
or not they can expect the covenantal blessings. Usually, 
as in the case of Hosea, the prophet pronounces a judgment 
instead, saying that their sacrifices and words are not 
acceptable in Yahweh's sight. Therefore the people must 
repent, confess their sins and renew the covenant. We have 
shown that this service has ancient rootage in the amphic-
tyony and was maintained among the prophetic circles. 
Whether or not such prophets as Hosea were allowed 
always to take part in the cultic service is another 
question (cf. the experiences of Elijah, Amos, and 
1. Childs, Memory and Tradition ••• , P• 39. 
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Jeremiah). Although Jeremiah was not allowed to enter 
into the temple, this did not prevent his sending 
Baruch to speak the speech of judgment upon Judah (Jer. 
36). They still considered themselves to be representa-
tives of the amphictyony which represented "Israel," 
not the political states of Judah and Israel. Thus 
such a prophet as Hosea thought nothing of repudiating 
the cultic sites of the north where invalid services of 
covenant renewal were certainly being held (Hos. 10:4-
12:8 ). Hosea was certainly not one of the cultic prophets 
of the northern kings; but he did consider himself to 
be a prophetic representative of the amphictyonic cove-
nant traditions and therefore responsible for maintain-
ing the ancient cultic mediatorial office originally 
connected with Moses. In so doing, Hosea always stress-
ed what "Israel" must do if she is to renew the covenant 
with Yahweh. He calls upon the people to repent and 
return to Yahweh. 1 Their decision will determine 
whether or not there is to be more judgment; but their 
decision cannot prevent the judgment, already in 
process, against the corrupt political and religious 
systems of northern Israel. 
1. See H. G. Reventlow, Das Amt des Propheten bei Amos, 
PP• 23-29. 
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We have seen that Hosea was related to the covenant 
renewal service which consists of the following elements: 
(1) the people lament at the cultic site; (2) the pro-
phet announces either acceptance or rejection in the form 
of judgment giving reasons stating what they have done; 
(3) in the form of Mahnrede or hope statements the prophet 
states God's ultimate purpose of restoration and what 
the people must do (Decalogue) before their sacrifices 
will be accepted and before they can renew the covenant~ 
(4) and finally the service of covenant renewal ( if 
the prophet finally accepts their petitions). 
We find portions of this outline in ch. 4 of Hosea. 
In the first three verses of this chapter Hosea an-
I\ 
nounces judgment upon the people in the form of the rib: 
1 Hear the word of the Lord, 0 sons of Israel, 
for Yahweh has a lawsuit with the 
inhabitants of the land; 
since there is no faithfulness or 
steadfastness and there is no 
knowledge of God in the land. 
2 There is swearing, lying, killing, 
stealing, and adultery in the land; 
And bloodshed follows bloodshed. 
3 Therefore the land withers, 
and all its inhabitants languish, 
With the beasts of the field and 
birds of the air; 
and even the fish of the sea are 
dwindling away. 
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This section of Hosea is the typical lawsuit form, including 
the accusations and the anrouncement of judgment. The 
judgment is already taking place, indicating that the 
prophet is telling the people in answer to their complaints 
and lamentations, why the land and its people are already 
in trouble. The cursings have come upon Israel because 
she has forgotten the knowledge of Yahweh and broken the 
commandments of the covenant.l (Cf. Ex. 20:1-17 and cf. 
Hos. 4:1,6; 6:6; 8:lf. with Deut. 7:9.) How can they 
expect to have a theophany of Yahweh when they have 
forgotten the essence of the covenantal relationship: 
and 2 
Hosea 4:1 refers specifically to the second command-
ment (cf. Hos. 8:4-6 and 13:2), while Hosea 4:2 refers 
no doubt to the sixth, seventh, and eighth commandments. 
The word 'swearing' no doubt refers to the third command-
ment.3 Thus Hosea has shown them why the curses are 
1. On the covenant lawsuit see H. B. Huffmon, "']he 
Covenant Lawsuit in the Prophets," JBL, 78(1959), 
285-295· Also see H. w. Wolff, Hosea; pp. 82ff. 
2. Hosea frequently uses 1>1ords connected with the cove-
nant: torah, 6:1; 8:1,12; 13:2,4; hesed, 2:19; 4:1; 
6:4,6; 10:12; 12:6; and da'lath, 'Elohim, 2:8,20; 
4:1,6; 5:3,4; 6:3,6; 8:2; 11:3; 13:4,5; sedagah, 
2:19; 10:12; and mishpat, 2:19; 5:1,11; 10:4; 12:6. 
3. See J. J. Stamm and 11. E. Andrew, The Ten Command-
ments in Recent Research, trans. M. E. Andrew from 
the German Der Dekalog im Lichte der neueren 
Forschung, 1962 ("Studies in Biblical Theology," 
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upon Israel; they have broken the covenantal relation-
ship between them and Yahweh. 
This form of lawsuit beginning with "Hear Yahweh's 
word, 0 sons of Israel," is a standard form throughout 
the prophets (cf. Amos J:l; 4:1; 7:16; 8:4; Mic. J:l, 
9; 6:1; and Isa. 1:10; also cf. Jer. 2:4; 7:2; 19:3; 
21:11). A similar proclamation followed by the lawsuit 
is found not only in f•1icah 6:2 and Jeremiah 2:12f. but 
in Deuteronomy 6:4, Psalm 50:7, and 81:9, which stem 
from cultic settings of covenant renewal and which 
emphasize the importance of the people's having observed 
the ten commandments. Psalm 81 especially emphasizes the 
second and third commandments. The psalmist laments that 
his people have forsaken Yahweh's ways and therefore 
Yahweh can no longer help them, although he desires to 
save and help them. Weiser states: 
Admission to the actual saving event which 
takes place in the festival cult is there-
fore bound up with obedience to Ya~weh's will, 
which is a covenantal duty • • • • 
2d series, 2; London: SCivl Press, Ltd., 1967), 
PP• 106, 110. 
1. A. Weiser, The Psalms, points out on pp. 76 and 
77 the importance of renunciating all foreign 
gods. 
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Thus Hosea has given the lamenters the reasons for the 
judgment which has befallen them (cf. Judg. 6:8-10). 
They have no right to accuse Yahweh (v. 4); Yahweh is the 
accuser. Therefore Hosea continues with further accusa-
tions or reasons for their judgment: 
4 Yet, let no man accuse; 
let no man convict; 
for against you, is my indictment, 
0 priest.l 
5 You will stumble by day, 
and the prophet will stumble with 
you by night; 
so I am destroying your people. 
6 My people are destroyed for lack 
of knowledge, 
Since you have rejected knowledge, 
I will reject you as my priest. 
And since you have forgotten the 
teaching of your God, 
I will forget your descendants. 
In these verses Hosea as Yahweh's messenger defends him-
self against the charges of the people. His defense 
then leads to the accusation (Anklage) (cf. Jer. 2:29-
35; Mic. 6:3-5). 2 Lohfink in his discussion of these 
1. I have accepted here the translation by J. M. Ward, 
Hosea, p. 75; however, the :wr reading, "Thy people 
are like those who contend with the priest," could 
be a reference to the people's complaints against 
Yahweh in the cultic situation. See also the 
translation of H. Junker, "Textkritische, Form-
kritische und Traditionsgeschichtliche Untersuchung 
zu Os 4, 1-10," BZ , 4(1960), 165-173 and N. Lohfink, 
"Zu •rext und Form von Os 4, 4-6," Bi blica, 42 {1961), 
303-332. 
2. See H. J. Boecker, Redeformen des Rechtslebens 1m 
Alten Testament, pp. 98-100. 
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verses has shown the relationship of the curses found 
here to their counterpart in Near Eastern vassal trea-
ties.l This same type of curse upon the children is 
found in Joshua 7 as well as I Samuel 15. Lohfink 
comments on their similarities when he states: 
Folgende Z~ge sind diesen Sakralen 
Urteilsspruchen mit Os 4,5f gemeinsam: 
1. Die Wiederholung des Tatigkeitsworts; 
2. der Aufdeck ende Sprachzauber; 
3. Die Be ~r~dung der Strafe in einem dem 
Volk zugefugten schaden; 
4. (Bei I Sam. 15,33) die Nennung der 
Mutter des Verurteilten.2 
The people have been rejected since they no longer 
have knowledge of Yahweh. We have already seen the 
importance of yada' and its relationship to the covenant3 
in the vmrks of vlolff and Huffmon. 
1. 
2. 
3· 
N. Lohfink, "Zu Text und Form • • • , " Bi blica, 
42(1961), PP• 314ff. 
Ibid., P• 316. 
See pp. 251ff. above for Huffman's view and his 
belief that his work has substantiated the view of 
Vlolff who sees the term, "knowledge of Yahweh" as 
referring to Israel's knowledge .:: of the ancient 
covenantal traditions concerning Yahweh in a 
cognitive sense rather than a subjective, moral 
sense. This view is maintained by E . Baumann, 
"' Wissen um Gott' bei Hosea als Urform von 
Theologie?" ETh, 15(1955), 416-425; J. L. 
r'!c Kenzie, "Knowledge of God in Hosea, II J BL, 
74(1955), 22-27; and N. W. Porteous, "Actualiza-
tion and the Prophetic Criticism of the Cult," 
Tradition und Situation, ed. by E . W~rthwein and 
o. Kaiser (Gottingen: Vandenhoeck & Ruprecht, 
1963), 93-106. 
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(Cf. Hos. 4:1,6; 5:4; 6 :6; 14:10 with Deut. 4:39; 7a9ff.a 
8 :5; 9a3). Israel has truly forgotten Yahweh. 
Holff commentsa 
Die Art, in der Jeremia davon spricht, dass 
Israel Jahwe •vergisst' (2,32,3,21; 18,15) 
zeigt ihn auch in diesem Punkt als SchUler 
Hoseas. Im Deuteronomium wird unser Stichwort 
aus der prophetischen Scheltrede (Daran 
erinnert nur Dt. 32,18) in die Mahnrede 
transponiert (4,9,23; 6,12; 8,14; erinnert 
zusammen mit V13 stark an Hos. 13,6; 26,13 
erscheint es im Bekenntniswort.). Hosea 
geh8rt in seiner Sicht der Probleme zu den 
vHtern des Deuteronominus.1 
Therefore, since the people have forgotten Yahweh, 
Yahl'leh will forget (m's) them. This forgetting is just 
the opposite of God's electing Israel (bhr). (Cf. II 
Kgs. 17•15,20 and Jer. 33:25f.) This emphasis upon 
the people • s rejection of Yahweh, follm'led by Yahweh • s 
rejection of them, is a vor- I sraelitisch tradition 
found throughout the Deuteronomic history and Deuterono-
my itself. 2 Lohfink emphasizes that such similarities 
in vocabulary indicate a long history of prophetic 
1. H. H. \<lolff, "' vJissen urn Gott • bei Hosea als Urform 
von Theologie," ETh, 12(1952-53), 533-554; now 
in Ges. Stud., pp:-182-205. See Ges, Stud., p. 192. 
2. See N. Lohfink, "Zu Text und Form ••• ," Biblica, 
42(1961), pp, 324ff. Cf. I Sam. 15:23; I Kgs. 21a19; 
Lohfink shows close relationship of these passages 
also to the curses of the Hittite treaties. 
continuity: 
Der zusammenhang des Vokabulars mit dem der 
Bundestradition jedoch legt nahe, dass auch 
schon vor Osee der Prophet sich als Wahrer 
der Anliegen der Institution des Bundes 
betrachtete. Hier er8ffnen sich neue Wege 
zur Pr~zislren erfassung der Rolle der 
Propheten. 
It must also be noted that according to Hosea 4:6 
Yahweh rejects the people from being "my priest", 
a phrase which reminds us of the election of Israel in 
Ex. 19s3b-8. It would seem therefore that at least here 
Hosea is rejecting the people from being his elected 
servants since they have already rejected him. The 
covenant is broken; perhaps it could be renewed. 
Hosea 4:7ff. continues with further accusations 
and announcements of judgment. 2 (Cf. Hos. 4:11 with 
Deut. 32:6, 28 and Jer. 4:22; 5:21; 25:16.) The 
judgments often take the forms of curses found in 
1. N. Lohfink, ibid., p. 325; in a footnote on the 
same page Lohfink notes the work of Westermann 
and Baltzer. Here he sees the importance of a 
study of the relationship of the prophets to 
I Sam. 12 and 15, a study undertaken in this 
dissertation. 
2. Hosea 4:7-10 is a typical example of the judgment 
speech consisting of reason and announcement of 
judgment. See H. vl. ~'lolff, "Die Begrtmdung der 
Prophetisehen Heils und Unheilsspruche, " ZAvl, 
52(1934), 1-22; now in Ges. Stud., PP• 9-}3: 
See also C. I;J"estermann, Basic Forms of Prophetic 
Speech, pp. 180-181. 
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ancient Hittite treaties (Cf. Hos. 4:10). 1 Beginning 
with verses 15ff. we have a definite Mahnrede addressed 
to Judah, stating what they must do if they are to 
avoid judgment. (Cf. Hosea 2:4-17; lO:llff.) Judah 
is warned to stay away from the cultic sites of Bethel 
and Gilgal, perhaps indicating an attempt to prevent 
them from going there to partalce in covenant renewal 
ceremonies. Some scholars, hol'Tever, including Rudolph 
in his commentary on Hosea, see this section of the 
chapter to be the work of a Judaean redactor, since 
Hosea would not have spoken to Judah.2 However, Hosea 
could very l'lell have spoken to Judah. We have found 
previously that he did, since he is speaking to both 
north and south as members of the covenantal community 
of Israel. And, whether or not this section was ori-
ginally from Hosea, it shows the same form of covenantal 
renewal which was prevalent among the circles which 
preserved Hosea's words, another factor which indicates 
1. See D. R. Hillers, Treaty-Curses and the Old Testa-
ment Prophets, pp. 28-29. Such "!<utility" Curses 
are also to be found in Hos. 5:6; 8:7; 9:12; 9:16. 
Other curse forms mentioned by Hillers found in 
ancient treaties also include Hosea 2:5; 2:12; 
1:5; 2:20; 9:14; 5:13; 11:8; 7:12. 
2. W. Rudolph, Hosea, pp. ll2ff. 
the importance of this form both for Hosea and those 
who preserved his words. This form consists, as we 
have seen, of (1) the people's lament; (2) the prophet's 
announcement of why the curses which the people are 
lamenting have come upon Israel: (3) a statement of 
what they must do to prepare for a renewal of the cove-
nant consisting of either a Mahnrede or passages 
emphasizing God's love for Israel, passages intended to 
motivate the people to repent, confess their sins, and 
to sincerely renew the covenant; and (4) the renewal 
of the covenant. (Cf. Judges 6; Joshua 7-8; I Sam. 12: 
15; Deut. 32.) 
CHAPT,r;,R V 
CONCLUSIONS 
In this dissertation I have attempted to relate 
Hosea's usage of the various forms of prophetic speech, 
especially terminology connected w·i th the covenant, 
to the E traditions, pre-Deuteronomy, Deuteronomy and 
the Deuteronomic history. In so doing I have attempted 
to illuminate the role of the covenant mediator, the nature 
of prophetic continuity and the origins of these trad1tions 
-vo;hich play such an important role in Hosea's message. 'rhe 
research undertaken in the preceding chapters has led to 
the follow·ing conclusions: (1) that Hosea has used 
legal forms of prophetic speech taken from the covenant 
renewal liturgy used in the cult; (2) that Hosea has used 
" especially the threatening and warning rib as part of 
a penitential festival connected with the renewal of the 
covenant; (3) that Hosea's relationship to and usage of 
terms from the renewal service of the covenant relates 
him directly to the ancient, amphictyonic and Mosaic 
office of the covenant mediator; and (4) that Hosea's role 
as covenant mediator "'lith its usage of the threatening and 
- 348 -
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warning r1b relates Hosea to the E traditions, pre-D, 
Deuteronomy and the Deuteronomic history as well as to 
the other prophets of the eighth century B.C. 
1. Hosea's Use of Covenant Renewal Forms 
of Speech 
Our study has shmm that the legal forms of speech 
used by Hosea can only be seen in relationship to the 
covenant renewal ceremony connected with the Sinai 
covenant traditions. His usage of legal forms cannot 
be accounted for merely by the profane legal terminology 
used at the gates. The conce'pt of the threatening and 
warning r1b used by Hosea can only be understood in 
relationship to the Hittite vassal treaties and the Sinai 
covenant traditions of Israel. We have found that 
1\ Hosea's use of the rib terminology, blessings and cursings, 
of "to know", and his emphasis upon traditions connected 
with the Sinai Covenant are all taken from the cultic 
covenant renewal service of the ancient amphictyony (cf. 
Judg. 6a8-10; I Sam 12, Josh. 24; Deut. 32). 
A 2. Hosea's R~lationship to the Rib and 
Bussliturgie 
A our. study has shown that Hosea has used the rib 
in both a threatening (judgmental) form as well as a 
warning as to what Israel should do to renew the covenant. 
l,<l e have seen throughout various passages of Hosea 
this form of a Volksklage or penintential ceremony 
350 
which consisted of the follm-ring steps: (1) the people's 
lament: (2) the prophet's announcement of why the curses 
which the people are lamenting over have come upon Israela 
(3) a statement of what they must do _to prepare for a 
renewal of the covenant in the form either of a Nahnrede 
or motivating passages which emphasized God's love for 
Israel and his desire for Israel to reform -- all pass-
a ges intended to motivate the people to repent, confess 
their sins, and to sincerely renew the covenant; and 
(4) the renewal of the covenant. We have seen why Hosea 
contains both passages of judgment as well as passages 
of hope. These elements were part of the covenant renewal 
arrangement even in the Hittite treaties and were the 
essence of the covenant between Yah"t'reh and Israel from 
the beg inning . This fact has been seen in the close 
relationship which has been shown between the passages 
in Hosea and various passages from E, pre-D (especially 
Deut. 32), and Deuteronomy as well as Jeremiah 14 and 36 
and passages in Amos and Micah (cf. Judges 6:8-10, Judges 
10, I Sam. 7, 12, 15, Deut. 32, Jer. 14,36, Amos 4, and 
Micah 6 etc.). 
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The contents of many passages in Hosea have been 
seen to contain elements similar to those found in 
Judges 6-8: {1) an emphasis upon "men of Israel," 
(2) a cultic Volksklaglied given by a prophetic 
mediator, (3) the importance of the prophetic office 
of the covenant mediator, {4) an anti-kingship emphasis, 
(5) an anti-idol emphasis, and (6) an emphasis upon 
Yahl~eh who led Israel out of Egypt, who protected them 
in the wilderness, and l~ho will now protect them and 
give them the promised land. Further we have seen 
that much of Hosea contains similar phrases to those 
II found in the rib framework of Judges. These include 
an emphasis upon (1) the fact that Israel had done what 
Yahweh did not like, (2) the statement that Israel had 
gone and served the Ba'alim, (3) that therefore Yahweh's 
scorn burned against Israel, (4) therefore Yahweh has 
sold Israel into the hands of his enemies (judgment), 
(5) then the people cry unto Yahweh for help, (6) after 
the people have returned to Yahweh there is the re-
storation of the land. Indeed, it is this same threat-
A 
ening and warning rib found throughout the E traditions, 
pre-D, and Deuteronomy which is the basis of the Book 
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of Hosea. Our work has shown in detail that the pro-
phets of the eighth century, especially Hosea, were the 
II 
messengers of this threatening and warning rib whose 
origins are amphictyonic and are found in pre-D and 
elsewhere . Thus Hosea's major emphasis was not just 
judgment, but also a summons to repentance on the part 
of Israel, the covenantal community. 
3. Hosea the Covenant Mediator 
The importance of Hosea's relationship to and his 
usage of terms from this renewal of the covenant also 
relate him directly to the Mosaic office of the covenant 
mediator. We saw that Hosea was acquainted with the 
covenant lawsuit terminolog7 and the traditions con-
nected with the Sinai covenant. He was not one of the 
professional cultic prophets of the kings of the north 
or south, but the covenant mediator of the ancient 
amphictyony. In fact, the entire Book of Hosea, following 
the pattern of covenant renewal, contains oracles an-
nounced by Hosea in the role of the covenant mediator 
at covenant renewal ceremonies. All of these passages, 
following the pattern found in Judges 6:8-10, I Samuel 
12, Joshua 24, Exodus 19 and 20, and Deuteronomy 18 and 
32, show Hosea to be a covenant mediator whose major task 
is to announce the covenant lawsuit in hope of 
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ul tima tely establishing a firm covenant renewal accept-
abl e to Yahweh. 
As covenant mediator of the amphictyony Hosea speaks 
t o both north and south. He pronounces judgment upon 
the i r political intrigues and their false worship. In 
fact, he announces the destruction of the northern king-
ship. But when he speaks in terms of restoration he 
speaks in terms indicative of the old amphictyonic order. 
Further our study would seem to indicat e that we can 
no t really distinguish between northern and southern 
prophe t s. We have found that there are too many inter-
rel ationships among Hosea, Amos, Micah and even Isaiah. 
Hosea's emphases and covenantal formulations are com-
plete l y similar to all of their statements except those 
concerni ng the Davidic monarchy and Jerusalem. Even on 
these points, however, Hosea offers no criticism. And 
t he prophetic circles which have preserved his oracles were 
able to add passages referring to the Davidic monarchy. 
All of these factors would seem to indicate that the 
prophe t s of the eighth century {Hosea, Amos, Micah) were 
related to similar circles in which the older amphictyonic, 
covenantal traditions were preserved and that they believed 
t hat it was their right to speak out against the sins and 
immoralities of the political kingdoms of the north or 
the south. The t rue allegiance of these prophets 
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was to the ancient covenantal community of Israel. And 
in maintaining their office of covenant mediator they, 
of course, used the cultic forms of the covenant renewal 
service still used no doubt both in Jerusalem and in the 
northern cultic sites of Bethel and Gilgal. 
Hosea, as covenant mediator, pleads with the 
covenantal community of Israel to repent, to confess her 
sins, to renew the covenant basing her actions upon the 
love of Yahweh, and to heed the warnings of the covenant 
mediator. Hosea states what is demanded of those who 
would return to Yahweh -- complete obedience (cf. Hos. 
5:8- 6:6; Joshua 24; I Sam. 7:3ff.; Gen. 35:2ff.; I F~s. 
8:46ff.). Hosea as covenant mediator answers the 
complaints and lamentations of his people (cf. Josh. 7,8; 
Judg. 6:8-10; Jer. 36). He emphasizes that Yahweh wishes 
to redeem them. As covenant mediator he goes out of his 
way to motivate the people to change their stubborn 
hearts by his warnings (Mahnrede) and statements of 
God's love for Israel. In fact, Hosea not only 
emphasizes God's love in w·ords; but in his very life 
by his marriage to Gomer. Hosea was the ideal type of 
covenant mediator like Moses. Hosea looks in a sense 
for another covenant mediator to make possible a new 
exodus (cf. Hos. 12:13) -- one whose actions will 
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mo t ivate Israel to trust in Yahweh and to truly repent 
of its sins in order that they mi ght make a sincere 
renewal of the covenant. 
4. Hosea's Relationship to the E traditions, 
pre-D, Deuteronomy, the Deuteronomic 
history and the prophets 
Hosea's role as covenant mediator, in which he 
answers the lamentations of his people usually by 
rejecting their complaints, by announcing God's 
A judgment (rib) and by summoning them to repentance 
and the renewal of the covenant, relates Hosea in a 
very distinctive manner to the E traditions, pre-D, 
Deuteronomy and the Deuteronomic history as well as 
the other prophets of Israel. This threatening and 
A 
warning rib unites all of these various traditions, 
each stemming from a different time within Israel's 
history; but all of which are distinctly related. 
This unity results from the very unity within the nature 
of Yahweh. In all of these traditions we find the same 
prophetic interpretation of history explained in 
categories of obedience, sin, guilt and forgiveness. 
In all of them we find an emphasis upon the covenant 
mediator, the motif of the witness, the I-Thou style, 
the recital of God's mi ghty acts, the call to obedience, 
the statement of apodictic requirements and the 
conditional sentence. 
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Our study of Hosea has sho~~ Hosea's close relation-
/\ 
ship to the threatening and warning rib found throughout 
the E traditions, the historical books of Joshua, Judges, 
I Sa muel as well as Deuteronomy itself. These are all 
works which stem from prophetic circles ove~ many 
hundreds of years. They are not only common in their 
/\ 
emphasis upon the threatening and warning rib; but they 
possess a common set of traditions: the importance of 
the prophets, especially the role of the covenant 
mediator, an emphasis upon God's election of Israel, 
an anti-Baal attitude and an anti-monarchical attitude. 
We have not been able to prove that Hosea is related 
to the E tradition as it is now written in the Pentateuch; 
but l'Ve have shown that essentially Hosea is related to it 
in the traditions he has emphasized and especially in his 
/\ 
usage of the threatening and warning rib pattern. However, 
he is not only related to E but to a circle of traditions 
propagated among prophetic circles which were responsible 
not only for E, but for pre-D, the Deuteronomic history 
and Deuteronomy. 
We have also found in Hosea that the cultic sites 
of Bethel and Gilgal are frequently mentioned in a 
critical manner. These are the sites which originally 
in amphictyonic times were connected l'Ti th the festival 
of covenant renewal ( f east of Yahweh) which emphasized 
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the Exodus event (Passover), the wanderings in the 
wilderness, tenting in the wilderness and the entering 
into the promised land. It is from these cultic 
ceremonies preserved at these cultic sites and 
preserved in the minds and hearts of the prophetic 
community that Hosea receives his traditions and his 
eschatology which emphasized a returning to the desert 
and Yahweh's reestablishing of the covenantal relation-
ship, before Israel's entrance into the promised land. 
I t is an eschatology based upon Yahweh's covenantal 
relationship with Israel which includes both Yahweh's 
righteousness (judgment) and his electing love. 
It is from this perspective of the threatening 
A 
and warning rib that we have come to see all of these 
works (E, pre-D, Deuteronomic history, Deuteronomy, and 
A 
the prophets). This covenantal rib, determined by the 
very nature of Yahweh and his relationship to Israel 
from the very beginning, is that which determined the 
patterns of these various works and is the force which 
has determined their preservation previous to their 
being written down. 
Thus Hosea is a Book of covenant renewal, contain-
ing oracles spoken by Hosea, the covenant mediator of 
Yahweh, a~d containing Yahweh's threatening and warning 
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A 
rib to Israel, spoken in order to lead the covenantal 
community of Israel to a sincere renewal of the 
covenant. 
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The purpose of this dissertation is to relate the 
forms of prophetic speech used by Hosea, especially those 
connected with the covenant renewal liturgy, to the E 
traditions, pre-Deuteronomy, Deuteronomy and the Deut-
eronomic history. In so doing the author attempts to 
examine the nature of the role of the covenant mediator, 
the nature of prophetic continuity, and the origins of 
traditions so important to Hosea. 
This investigation, following methods of textual 
criticism, linguistic analysis, form-criticism, tradition 
and literary criticism, involves the isolation within the 
Book of Hosea of the covenant liturgy containing elements 
of a formula of preparation for covenant renewal, 
including (1) a threat of punishment and (2) a call to 
repentance and covenant renewal based upon the nature 
of the covenant God, Yahweh. 
The author establishes in the second and third chapters 
the significant E traditions, the importance of the 
~ threatening and warning rib in the covenant liturgy, 
especially in the penitential festival of covenant 
renewal, and the basic forms of prophetic speech used by 
the covenant mediators in amphictyonic times during 
these s e rvices. The author then in chapter f our ex-
amines significant sections of the Book of Hosea showing 
the relationship between these passages and ancient cov-
enant renewal services preserved in such pre-D passages 
as Judges 6 and 8, Deuteronomy 32 , I Samuel 7 and 12 and 
such E passages as Exodus 19 and 2 0 and Joshua 24 . 
After the examination of the Book of Hosea , the 
following conclusions are given in chapter five: 
{1) that Hosea ' s usage of the threate ning and 
. " warn~ng rib terminology , blessings and cursings, the 
phrase "to know" , and services o f c ovenant renewal 
indicate that the forms of prophetic speech used by 
Hosea cannot be understo od merely in terms of Israelitic , 
profane legal procedure , but that they must be seen 
in relationship to Israel ' s covenantal traditions . 
{2) that Hosea has used this threatening {judgmental) 
!l 
and warning rib as part of a penitential ceremony connected 
with the service of covenant renewal which consists of 
{i) the people ' s lament, (ii) the prophet ' s announcement 
of why the curses are upon the people , {iii) the prophet ' s 
statement of :£-iahnrede or warning speeches {motivating 
speeches) which emphasize God's l ove for Israel and his 
desire for Israel to renew the covenant, and (iv) the 
renewal of the covenant. 
(3) that Hosea's usage of the covenantal terminology 
relates him to the Mosaic and amphictyonic office of the 
covenant mediator. The entire Book of Hosea, following 
the pattern of covenant renewal, contains oracles pro-
nounced by Hosea, the covenant mediator, to Israel, the 
covenantal community (not to the political kingdoms of 
the north and south). 
(4) that the E traditions (Ex. 19, 20, Josh. 24), 
pre-D passages (Judg. 6, 8; I Sam. 7, 12; Josh. 24; Deut. 32), 
Deuteronomy, the Deuteronomic history and such prophets 
as Micah and Hosea are to be seen from the perspective 
A 
of this threatening and warning rib. This covenantal 
A 
rib, determined by the very nature of Yahweh and his 
relationship to Israel, is the main pattern of these 
various works which have been born and preserved among 
prophetic circles. They all possess common emphases and 
traditions connected with the covenant such as the importance 
of the prophets, especially the role of the covenant 
mediator, an emphasis upon God's election of Israel, an 
anti-Baal attitude, and an anti-monarchical point of 
view. 
Thus the dis sertation shows that Hosea is a Book 
of Covenant Renewal, containing oracles spoken by Hosea 
t he covenant mediatQr of Yahweh , and containing Yahweh ' s 
~ 
threatening and warning rib (lawsuit) to I srael, spoken 
in order to lead the covenantal community of Israel to 
a sincere renewal of the covenant with Yahweh. 
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